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Preface 

This volume contains three 'JpffTRTT works. 
'DfddT4ll4 J fTT of Chidananda Pandita gives an exposition 

i' 

of the doctrines of Bhata Mimamsa. Tantra Rahasya of 
Dharmapuri Ramanujacharya gives an exposition of the 
doctrines of Prabhakaras. One follows ^I'Mlfrl'h of 
Kumarila Bhatta and of Parthasarathy Mishra. 

The other follows of Salikanatha. These 

are large works. The doctrines discussed at a highlevel. 
These large works are presented in a simple and lucid 
way. 

The third work viz. of *llfo«MI*r is a 

brief commentary on ^TRGff^T d'hHK portion. It explains 
text according to Prabhakaras interpretation. In 
these three works included in the present volume. This is 
very useful for a comparitive study of the two schools of 
Full details of these doctrines are given in the 
introduction to these two works. It is hoped these will be 
useful to the students of ^41*041 and research scholars 
in jfaTCT. 



Prof. K.T. Pandurangi 
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Introduction 

Chidananda gives an exposition of Purvamtmamsa 
doctrines, particularly, Bhatta Mimamsa Doctrines in 
'ftftdTcIlA'JTfa (N.T.) It reviews the Prabhakara’s doctrines 
on each of these topics. It also criticises Buddhists 
doctrines wherever these are opposed to Vedic doctrines 
in general, and Purvamimamsa doctrines in particular. 
Interestingly Advaita Vedanta view of Atmaikya is 
criticised and atmabheda is extablished. The sruti 
passages that are quoted in support of Advaita are 
interpreted differently. 

This work is modeled on slokavartika of Kumarila 
Bhatta and Tarkapada portion of Parthasarathi’s 
Sastradipika. The topics are arranged in the same way in 
which these are arranged as in Sastadipika. 

However a few subtopics are considered as seperate 
topics and the total number of topics is raised to 
fourtyfour. 

The discussions start with Adhyayanavidhi. The 
injunction for the study of Veda i.e. 

The Prabhakaras claim that it is not a seperate 
injunction. It is consequential of Adhyapana vidhi. They 
quote the statement 3TWT sTT^FT SWftr in 

support of their contention. 
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This statement enjoys Adhyapana to a teacher. This 
Adhyapana cannot be managed without Adhyayana. 
Hence Adhyapana also is enjoying as consequential 
programme. 

V 

The important difference between Adhyayana vidhi and 
Adhyapana vidhi is that, for Adhyapana vidhi there is 
One who wants to teach is a Pi here, while 
there is no pHM for Adhyayana vidhi. This is because, 
no result is mentioned for Adhyayana. 

This contention of Prabhakaras is rejected by Bhattas. 
Adhyapana is meant for earning livelihood, while 
Adhyayana is a nitya duty. The statement % 3H41o4 fs^Tl 
states for Anadhyayana. Hence Adhyayana is 

nityakarma while Adhyapana is only for livelihood. 
Hence it is Anitya karma. Anityakarma cannot supercede 
Nityakarma. Further, by teaching one boy the purpose of 
Adhyapana is over. Consequently, the other boys will 
lose the opportunity. As regards the point made that no 
result is stated for Adhyayana and hence it does not elicit 
PFTtW. It may be clarified that elderly persons advise the 
upanita boy to undertake the study. This is a sufficient 
ground for undertaking the study. Therefore Adhyayana 
vidhi is a seperate injunction and not a consequential of 
Adhyapana vidhi. ' r flPldT c ilPtTR’ presents these main 
points and puts forward several other arguments. 
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+|4<1I< 

In the next chapter •HfddT'llR^TR' takes up the concept 
of +l4 for discussion. It is a very important concept of 
Prabhakaras. It has three dimentions. It is conveyed only 
by Vedic injunction but not by any other pramana. For 
this reason it is designated as 

1) 3Fj4 i.e. 

2) It elicits an agent who is entitled to undertake the 
+|4. such a person is called a Pl4M and the 
injunctive suffix that elicits him is Pi 4hl. 

3) It inculcates a sense of accomplishing a task as this 
is my task. Therefore it is called +14. It is this +l4 
that is conveyed by the Vedic injunction. In view of 
these three roles the meaning of injunctive suffix is 
called +l4, Pl4Pl and 3Fj4. The task to be achieved 
by the performance of TFT. Hence, TFT is the subject 
matter i.e. PHT of TFT. It is also a TTTT i.e. 
instrument. This role of TFT is stated as f^TTTTTffT 1 ^. 

The injunctive suffix conveys fifcT i.e. initiative also. 
No Tl4 can be accomplished without initiative. Thesefore 
+f<1 i.e. initiative is also included in the meaning of 
injunctive suffix. The initiative has to operate throught an 
activity. The activity of TFTfshTT gives a form to Tl4 
conveyed by the Vedic injunction. Therefore TFT%TT is 

the content of Tl4 i.e. f^TT of +l4. 



Introduction 



VII 



It is also T< u l , not in the sense that it produces TFT 
but in the sense that it gives a form to it. The 'jhld is 
called T7TTT as it leads to Tl4 i.e. is TFT, i.e. goal. 
Keeping this role of Tpf in mind TFT is defined as 
fK^Tq; and ffctWT TFFj\ When TFTfsfiTT is duly 
performed Tl4 is accomplished. In this accomplished 
state it is something unique. Therefore it is called 3Fj4. 
To distinguish the two usages of 3TJ4, it is called T r TT 1 j4 
at that state. 

According to Prabhakaras it is with this TFT that all 
other items get connected. Pl4M, the TFT and the TWs 
i.e. anxiliaries, get connected. In view of this a vedic 
sentence conveys its meaning as connected with TFf. 
This is technically known as cm4°^chPi. This TFfTTfTFT 
conveyed by the injunctive suffix i.e. ITTfr. 

One proceeds to undertake TFTIsItTT with the thought fT 
FT TFpT. This is my task as conveyed by the injunctive 
suffix. This scheme of the operation of Tl4 and the 
concept of +l4 is not acceptable to Bhattas. They 
question the very definition of Tl4 as and 

frfTTTFT. These two terms cannot properly be explained 
by Prabhakaras. They donot also accept the theory of 
+l4^tPl and 5TTTTTT of Tl4dl^HT Even such 
statements that have no verb with the injunctive suffix do 
convey their meaning. For example the statement TpT^TT 
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•^4^1 Rl does convey its meaning. Therefore it is not 
necessary to accept <*i4°4cm(t 1 and consider TTTTTfTpr as 
There can be Ri^rMfri. ^Nddl^lH is 5#T. 
Hence Prabhakaras concept of Tl4 and the scheme of 
etc. getting connected with 5 >t 4 cannot be accepted. 

It may be noted here that Prabhakaras do not accept 
Bhatta’s scheme of 3II®<{1 hi c MI and 3TPff*ll c i'1l. However, 
their very concept of TT5 corresponds to 3ll«*{l5M'1l and 
the concept of fifrT corresponds to 37Tsff*n55T. 
-flfddTdlR'JTfr concentrates on the main points 

1) the nature of <*>14, i.e. f^J^T^and |4rfWT*T cannot 
be properly explained. 

2) c t>l4=^cHfr1 is not the only way of °^chRi but R|\£.°4 ch[t 1 
is also possible. 

3) c bl4ni^lM is not il e lrl c h. But fTOPPPlT is 5T^TT. 

The TTUpTs consider that both TPTFT and 375T>7T 1T 5 are 
■Hfl: . This claim of TTf^Ts is based on their 'Hc=m 4 < 4K 
theory. Hence, -41 fcin-rq i Ri ■Hf c i examines the very theory of 
7io*>l4 quoting the well-known til^ c t>lR c hl verse, viz 
TTTTHWTIT etc., stating the arguments of 
sankhyas in detail, rejects the ^TcTFfTT theory and also 



rejects FTTFc5 concept of both SWP 7 !’ and 375T T TF5. 
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The Nyayavaisesikas state that both TTTF^T and 
375F7T T 5 are W:. Sn*7T*5 requires while 375 
requires 4H* Hence both are WT:. This theory is also 
rejected. According to Bhatta Mlmamsakas 5Hl u, H is 'Hd: 
viz. TPRTT does not require any more causes than the 
causes required for the generation and the cognition of 
pnr. The expression H4d: means STTPTFT does require 
some additional causes other than causes required to 
generate 375*11. For example the cognition of the validity 
of ■dcq 75FT does not require any additional cause to 
comprehend it, while the cognition of invalidity of 3J,Rt> 
15 d requires M . 

In respect of the tddKd of 5F1T T 5. A question arises. 
How to determine the TTTFT when there is a doubt? and 
if the 5T5F5 is 'Wfl: how can the doubt arise? It is 
already stated above that for 3wHl u< i, TTs are the 
ground. Such 4H3I§'I leads to the W7 in the case of 5*5 
also. This is removed by checking 37^f^q|chlRrg of the 
knowledge concerned and also 

Now a further question viz., 3T4fsb'Hl c t>llVg is of the 
form of cognition. Therefore this also has to be verified 
by another cognition. This leads to 3755725 or infinite 
regress. This contention is rejected by pointing out that 
3T5&5T is of the nature of result i.e. TeF Once the is 
obtained, there will be no doubt any more. 
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diltf i.e. time is because it is fd"^ and other than 

^ : 3cW: f^JRj^lAid^ 

Those who consider diltf i.e. time as argue that 

we have experiences of earlier, later, simultaneous etc. 
By these experiences diltf i.e. time, has to be inferred. 
Here the position is, these very terms refer to TM i.e., 
time, and this is Therefore there is no need to infer 

TM i.e. time, by these experiences. 




In the definition of RTF, two clauses viz., StdRpid not 
already know and TfT are included. 

The first clause is included to exclude AHfd and 3-HTfT. 
While the second clause is included to exclude wrong 
knowledge. The Prabhakaras object for this. According 
to Prabhakaras all cognition are true. Even 3 J,Pdi TdcF 
cognition is true. The statement Add*i^ represents two 
cognitions. The expression refers to ^Fdi without 
reference its special characteristic viz., ^RtKd, in a 
general way as IT- This is true. Add refers to AdcT 
remembered. It is AHAlMdi as ERTTfcW Add is also true. 
But the distinction between the two is not realised. There 



Introduction 



XI 



is It is this that leads to the as ^ 

<■^1 cl - 4 , According to the Prabhakaras there is no 
AHldlddiA'd here, but thee is only AIA^H. This is 
sufficient for °dd$K and y^Rl. When it is realised as this 
is not Add, it is only the °dd$K that is sublated. This 
theory of Prabhakaras is known as 3K°q|fd theory. This 
is discussed in detail in this section and it is pointed out 
that, the concept of ^R^FfllF cannot be properly explained. 
It ultimately leads to 3T^PTB?dTfrr. Though the larger 
portion of this section is devoted to the discussion of 
^Kl J d$ and mainly deals with Prabhakaras theory of 
3iK°dlfddl<v It is given the title in the light 

of the conclusion arrived at in favour of 

Prabhakaras define !Jcq$r as ¥T§FR^ ^ Rl : FR*r§FT. Here 
'fllddTdlR^lM points out that the expression cannot 

be properly explained. If it is explained as Al diltf u .ddd 
TRT ddddlRlcd*^ then dd^lM cannot be considered as 
since, *TcT will be present before and afterwards. It 
is true 3RJTFT is also Aldil^ Aid: RdT 3TTTRFTF. But it 

is not AtldlRdi since also conveys the objects 

belonging to the past and future. 

The ^IdRlfe commentary of ydvAldRjdiT explains 



Allied in three ways. 
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(i) ^4° I ^pTFFf. Cognition of the object in its 
original nature. In the case of inference the few 
does not present the object in its original nature. It 
presents in terms of and oTPTW. 

(ii) 3PTfeK'5iHH%^PTT^rH. 

(iii) *W*fe H ^ qrlNdto *cPTFP^ I 

The expression dl^ld i.e. direct could be understand 
in three ways. 

(i) Ucftfe j.e. the cognition of the object 

concerned through its very nature but not by its 
capacity. Such as its being to something that 

FT to it. 

(ii) sfetfe i.e. the cognition that is not 
dependent upont any other interveing cognition of 
some other object. 

(iii) The cognition that cognises an objective present 
when that cognition arises. 

These explanations are not noticed by ^ftfefrWTfeffr 
while criticising the concept of Hcflfcl. 

Here the eye etc., the five and are mentioned as 

^fet^s. It should be noted that is considered as 
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generate the knowledge of the respective 
objects by actual contact with the objects concerned. This 
is known as JMTTftrT. In the case of eye, some 
clarification is necessary. The eye cognises the large 
objects like mountain, the distant objects, and cognises 
the large and small objects simultaneously. If eye has to 
reach the objects concerned to cognise it, it will be 
difficult. This is answered by pointing out that the eye- 
rays get mixed with the sun-rays from outside and reach 
the large and small objects and cognise them. Thus 
is justified in the case of eye. 

is considered as a means to comprehend etc. 
It is of the nature of fej, i.e. all pervading. According to 
Bhatta Mimamsakas, two feg objects can have tfehl . 
This wfer is not generated as in the case of the ^4)'! of 
fej objects with the limited objects. is not only the 
means of the cognition of ^<=1, etc., even for the 

cognition of outside objects, is the means, through 
the respective sfefHs. 

In this section, it is stated that though and STTfTT 
are fejs, there can be d4bl between the two. In the 
experiences STT^ 3TTWT3T, we do find the 

contact between 3t|<ti|^| and Both there are fejs. At 
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the same time we have also experiences as 

TJ:. This means which is % is in contact 
with TI which is a limited object. Thus objects can 
have contact, both with another object and limited 
object. 

According to Bhatta Mlmamsakas 3TT is T^T^T. It is 
established by the syllogism TIJ: When 

one experience and 3^TT3ffa T# he 

experiences with these attributes. Here he does 

not cognise only these Wls but cognises the s!°T that has 
these TT^fs. This establishes 9cWc°T of TPJ. 

The Bhattas consider 3Tin^T also as ScT^T. It is not to 
be inferred by because 31®^ is not a ^T. 

is also UrT^T because it is cognised by ff^sPT. When 
are employed, then T 1 ? is cognised. When $PsRs 
are not employed TT is not cognised. By this and 

°<i (d {'h , of T 1 ? is established. It is not to be 

inferred by the 'J^^Tf^TFT and TrTHT. These are 

the results of T 1 !, which are also perceived. 



WHwPUkw: 

Bhattas do not accept It is not Meg iff as it is not 
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cognised by any $ RsR . Moreover tH'll'M cannot be stated 
to be related with 'HH'llRH, as it requires another , d^ c lN 
to relate it. This will lead to Si'HtTT. 

1 dKIcWHIC 

Since fH'iN is rejected, some suitable relation has to 
be envisage between 'Hlfci and ^ Rt>. Bhatta Mimamsakas 
envisaged as the relation between 'Jllld and 

As per this relation, the ^ifd and ^Rti, are not 
exclusively distinct from each other nor completely 
identical. This relation is of the nature of The 

statement SR" TT: conveys between TT and J Flc=i at the 
same time 3BR between these two. As these are from 
different points of view there is no contradiction. 

of Tt °^Rt) and TfacT '■^llfcl is the ground for 
The objection that if there is 3TK between ^ I let and 
^Rh, then the contingency will arise that ^llld has also to 
be considered as 3 tR[cT and as Plc^i . This objection 
is not correct, since both have their respective attributes 
in their respective capacities. 

In view of this sfR 'dlld ^ u i and T 1 ?, have rfRcR" 
relation with 3TRR\ 

Buddhists contend that there is no 3RTf^ sRT What is 
generally considered as STTtRtT, is only the collection of 
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WTFJs. It is WrPJpS". This is not correct, because we 
have the ilcgifr of 3tgg|g*^as trqrf . It is not merely 

a WTFJpT. WTFJs have no 

wtfjstr: 

Bhatta Mimamsakas do accept WTFJ. However, their 
concept of TFTFJ is quite distinct from that of ^R'tis. 
When the sun rays enter through the windows, small 
particles are observed. These are WTFJs. These have 
and Wl>cT, while according to the =Rtf^s 

WTFJ has no Htjcq nor . The process of the 

forming of objects through and is not 

accepted by Mimamsakas. 

d^Nid: 

Bhatta Mimamsakas accept cHti as a separate 
The objection that there is no STiTHT! f or cH-y is 
answered by pointing out that there are TPRTWTFJs. Just 
as for the etc. gTRTJs are envisaged. 

Similarly for ^ also 3TTW WTTJs have to be 
envisaged. is perceived by the eye just as other 

objects are perceived by the eye. 

The only difference is, for perceiving other objects, 
is necessiary while perceiving clk^ Sllrtl'ti 
is not necessary. It may be noted here that for 
itself 31 Wl'ti is not needed. cFRT has the 



qualities of RT, etc. 
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'dlftOUHK: 

Buddhists do not accept 'TrfcT. They redicule the 
concept of 'dlPf with the remark. 

T TtR" T R - TTRfTriTT ?4R T "TTTRrT I 
'IT TTTTT 3T^t RRffcT: I 

'Jlllrl is conceived as Pi eg. °g Rtts are 3Tft?q\ When a 
°gRti arises, the question, as to how vj 1lPi gets connected 
with it. It cannot move to newly produced objects from the 
existing objects, because it is PlRstv4. It cannot be stated 
that '■HlPl is already there before the newly created object 
and gets into that object when it is created. Further when 
the object is destroyed, the ^iPl cannot remain in it. It does 
not move out as it is SFJjf. It is also not destroyed along 
with the object that is destroyed as it is Pm. 

In view of these contradictions Buddhist says that he 
is very sorry for the miserable state of ^ifcl. The 
question is also raised whether the '-'I I Pi remains in the 
occupying the whole of °gPR or in parts of it. 
These objection are answered by pointing out that 'Tlfcl’ is 
everywhere manifests in a °TfW that is newly created. It 
does not move from another o gRh into newly produced 
not it perishes. It is only manifests when the new 
ogfrti is created and ceases to be manifested when that 
is destroyed. 
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The relation between ^TTf^ and is qi^icH. 

Therefore, the question whether the 'TrfrT is spread over 
the entire or present in parts does not arise. 'Jl I frl is 
also useful to know the meaning of words from 
comprehending it with reference to one word to 
comprehend the meaning of all words that posses the 
'TrfrT of that word. 

In jftTraT tradition SlftfrFjs are called . 3^frMs 

reject the consisting of MFT and SFfch They try 

to establish 3 h^c| on the basis of certain sruti passages. 
They argue that is of the nature of SdicKlTTT. This 
cannot be cognised by STcT$T, since, there is no contact 
with $P*<ts to 3PTTT. also cannot be considered as 
In that case the statement 
etc. cannot be justified. Further, 

ffrT | On this claim of 

J ft T TRTTi' asks whether the ^ between PTT and is real 
or not. If it is real you have agreed with us. If it is not 
real we ask a further question whether this which 
does not exist is comprehended by someone at 
sometime or not. If it is not comprehended it cannot be 
denied. 
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3i3lfrH claims that establishes But the 

very statement about it consisting of fsh^ll^K^lR involves 

^ is cognised by perception. Perception is superior 
to that of 2jfcT. Hence has to be accepted. 

3fijT°TTT claims that alone is real. Here the 

question arises whether there is any TTFT in this respect 
or not. If there is SRFT then, that is an additional reality. 
Consequently the doctrine that the sltMd is the only reality 
is given up. If there is no 5PTFT then also the doctrine that 
31?F^ alone is real collapses. If it is claimed that the TTFT 
is TFTTTT then its object will be 3TWTFT 3ltfcF[ argues 
that MPT need not be WTT*f to establish the 
concerned. For example, the syllables i.e. TTfs have 
<{l4c% ^■Hc=i etc. forms that are not real, but still these 
lead to real meaning. Similarly the MldRiH is not real. 
However, it leads the knowledge of fdM that is real. 

In the same way unreal UTFT can establish 
This claim is not correct. In . ie case of RiH-yfdRiH, it 
is yfrlRlH^IIT that leads to is real. 

Similarly it is 3q{|Rd and TidVdslM that leads to 

3pffTFT by TTs. Then these are not the cases of unreal 
UHI u l leading to the knowledge of the real. 
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R^MdlRis claim that everything is R^lM. All objects 
that appear are R?1M. They argue that ^ ^ 

3TRRT W ^T: ^ 4^44 TFTRjr 

^rf^T: I Further 4)tf etc objects are always found with 
f^TFT. Therefore these are identical with R^IM. ^ 

ffT cf4t T f^JcT I 447 fTRT f4w I 

3TT: 

This claim of R^lMdlfR'ls is rejected by pointing out 
that the entities that are together are distinct from each 
other. This is clear from the fact of their togetherness. 
Therefore the attempt to establish 3 t4t of the entities that 
are together establishes the opposite of it. 

FTT JRTRRRf: 

Some claim that fTFT is This is not correct. 

^131 can enlighten the other objects. It cannot reveal 
itself. Those who claim that ffFT is argue that 

when fTH arises there will be no doubt about it. 
Therefore it is FTT il«hl^l. 

This cannot be accepted. There is no relation between 
3j Aft Rid and UTRFTFTrT. Further fTTT requires another 
WT for its T ^FffrT The 

passages 'T=T 374 FTT ^4 1 fn : ’ '371^=11^ 'HI pi : ' 

etc do not convey of 3tlcHd. These have to be 

suitably interpreted. 
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WfrTTTs hold that fTR" is When an 

objects is revealed to us we have to infer that flH of that 
object has arisen in 3q<-^. Therefore fTH is not UcT^T. 

There are statement like ^TT^Tcf, ^Z: *TTf4. In these 
statements the word ^<t>Rlcl conveys STIT^T. fTH and STTI^T 
i.e. 9TT2T. are not one. In that case like ^llfct ^TTf ^1 M frl 
could also made. fTTT 4+ 1 4 *TTf4 ^fcT 

^Z\ 3iM|4lR npfpT: FM I Here an interesting point is 
raised. If the expression ^FTT I frl reveals 'TT. Then the 
statement TlTT (Hcl should reveal *14 of 4lc^«h. 

*n4: HcL'M i-h M f4<=h|4. u l t|<dqdi44 <HrkR 4l^ ■UHhRt- 
WTrT > 74 ^. I 

Yes, this is not denied. However the !7ldi*i that reveals 
of is distinct from the EfT: TTfcT. 

4l(ddTc||RjTH' explains the proceedure of in 

respect of the objects of past and future and also objects 
that are not SrTSfT. 37T5T is considered as a kind of attribute 
of the object to be revealed. The process of perception is 
explained by Bhattas as follows. When the eye is in contact 
with an object, an activity arises in the 3TfcTFr. This leads to 
the relevation of the object. The action arisen in 37TcT^ is 
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fTPT and the relevation of the object is $1M is not 

It is inferred from M l<=hOM . 

Some claim that 4l Rm_s have HrHifT of the nature of 
But it is only a kind of It is not STcW- 

4)Rms do not have special kind of 

3T^TPT mO^wk: 

^*iM is defined as °'Hl u i'v4*1 '5PT 3t tiff'll Si 1 414^ fTH 
For instance when oTFT ^ is cognised, then 
there will be =T% 5 IM while is actually seen 4% is not 
seen. This 4% is not The ^lln is explained 

as fliwh I i.e. the association of 

^TPTT with TP-T without any condition. 

Pl^HlRi^rd of the association of ■dNH and ^TP^T has to 
be ascertained by and 

SFfTH is of two types viz., ££ and tiHMdl £2\ The 
inference of an object, from another known object is cfT 
For example Wt u l F4T the voice of the son is 

known. From this it is inferred that the person who is 
speaking is his son. ^fFTFWT ££ is an inference that is 
based on TFTFT. For example the inference of 4% from 
^ is WTFTfT inference. The inference is further 
classified as FTTT and Wf. For the statement of Hi 1 4 the 
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^TT^TTf^T's work out five steps viz. ijldsil, 

TT-FTT and However -41-H i’H^s take the stand that 

only three steps are sufficient i.e., ylcl^ll, and £EFrT. 
4)lcidT3l(44T4 works out ^rTTHTFIs in detail. 



^IKMd^NK: 



311^ is defined as R^llcl^f: 

SRTfaft a# I 




Verbal cognition is that which is produced by words 
through their meanings about an object, not known by any 
other WFT. Here has to be taken as remembered 
according to Chidananda i.e., FHfcl. But according to 
Parthasarathy it is taken as conveyed by denotative power 
ie. 3lf4 Tsd . The 31®^ is of two types and It is 

argued that ^1®^ cannot be IFTFT because these are 

affected by the suspicion of drawbacks, such as (1) the 
very speaker’s ignorance about the fact stated by him (2) 
deliberately misleading (3) grammatical and syntactical 
errors and (4) logical errors in the statement. In view of 
the possibilities of these errors TP?4 t statements cannot 
be considered as valid. 



Infact the statement does not convey its 

meaning, in the very first instance. Speaker’s knowledge 
has to be inferred by his statement. If his knowledge is 
free from the above drawbacks then only the statement 
will be valid. 
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3# WFT >T%JTfnT, WTfrf^T I 

This contention is not correct. As in the case of the 
knowledge obtained by the senses, doubts of the 
drawbacks are removed by checking the absence of the 
same. Similarly in the case of statements also 

doubt about the drawbacks can be removed by 
appropriate verification. 

fPs^Rd dlddl^ MTO: TTJT- 

^MPTTT PmTT 

MFTPrPr Prf^pi^' i 

Further if rtlRi'h'il'tH does not convey any meaning 
then there cannot be any ydRl even after hearing the 
statement of a reliable person. 

Though in the case of SFTTFTTRfT the drawbacks are 
found, since, the vedas are not statements of 3HIH there 
is no ground to suspect any drawback in the case of 
vedic statements. Vedic statements are not the statement 
of ^TTF or 3 Hih as these are 

Sabarabhasya explains the nature of TFTFT as the 
perception of similarity in an object produces the 
cognition of similarity in its correlate that it is not in 
contact with the sense of the observers. For instance, the 
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perception of similarity in the forest cow i.e. (gavaya) 
produces the cognition of similarity in the village cow 
seen earlier and now remembered. The process of this 
cognition is explained as under : a person goes to the 
forest and happens to see a forest cow i.e. (gavaya) which 
is similar to the village cow. He remembers the village 
cow and cognises the fact that the village cow is similar to 
the forest cow. In this process the perception of similarity 
of the village cow in the forest cow is the means and 
cognition of similarity of the forest cow in the village cow 
is the result. It is the case of perception of similarity in one 
correlate i.e. ^IcIdlRl'F producing cognition of similarity in 
the other correlate i.e. 

The cognition of similarity in the forest cow is of the 
nature of perception, since the forest cow is actually 
perceived. However the cognition of the similarity in the 
village cow cannot be considered as perception since the 
cow is presently not in contact with the observers eye. 
The cow is remembered. But the similarity with the 
forest cow cannot also be considered as remembered 
since it was not experienced earlier. The observer of the 
cow was not aware of the similarity with the forest cow 
as he had not yet seen the latter. Therefore the cognition 
of similarity is not a cae of memory. It also cannot be 
considered as inferred. 

Those who try to include 3WFT under the inference 
formulate the syllogisom as the village cow has 
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similarity with the forest cow, because the latter has 
similarity with it. This is a maxim or a general rule but 
not relation between the two similarities or similar 

objects. Similarity is dual. The similarities found in the 
two correlates are not found in one together. Therefore 
one cannot be the t° infer the other. 

Since the cognition of similarity cannot be classified 
as perception, memory or inference, a new SPTFT is 
conceived. As this new JFTFT is based on similarity it is 
designated as 3WR\ 

The •'HN explains the nature and purpose of 3WT 
differently. A forest dweller informs a villager that the 
forest cow is similar to village low and it is called 
The villager when he visits the forest happens to see the 
forest cow that is similar to the village cow and 
understands that this forest cow is called W. The 
knowledge of the import of the statement of the forest 
dweller is the means and the comprehension that the 
forest cow is called Wf is the result. 

The earlier T^TT^TTs consider the knowledge of the 
statement is the means as stated above and the later 
'1<- < ilRi=hls consider perception of similarity in the forest 
cow is the means. In either case similarity is the basis of 
comprehension of the relation between the name Wf and 
the forest cow. Therefore, this cognition is called 3Wf. 
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In tradition the means is called 3WT and the result 
is called 

On a careful analysis of the above proceedure it will 
be found that it does not make any room for a new 
TRTT. The statement that a forest cow is similar to 
village cow gives only the meaning of the word J TT J T 
indicating its special nature. The listner has to await for 
actual observation of such an animal to comprehend the 
meaning of this word. When he actually perceives the 
animal, he comprehends the meaning of the word 

On seeing he remembers the statement and 

comprehends that the object perceived by him is 
conveyed by the word '1=1^. Thus the relation between the 
word and the object is comprehended from the 
statements i.e. aided by the perception of the 

object. 

Hence there is no need of envisaging any new R^TFT for 
this purpose. It is already stated above that the jfrRTOT 
concept of cannot be included under ShjkH or 

raises an objection that if on the basis of 
similarity a new Hkl u l is envisaged, why not think of a 
new y*il u l on the basis of dissimilarity. It answers that 
dissimilarity is negative and it cannot be cognised by 
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A later expands the scope of '3WH' and says 

that the relation between the word and the meaning can 
be comprehended on the basis of dis similarity also. 

For 3TFHFRFT serves a practical purpose in 

organising the sacrifice in two respects. (1) Details of 
STUFF sacrifice are borrowed to 414 sacrifice on the 
ground that these have common deity and are similar in 
this respect. 

When sftf| grains are not available for preparing 
grains may be used for the purpose since 
these are similar in nature. 

The Prabhakaras also explain the nature and role of 
SHHM in the same way. However, they consider similarity 
as separate category while Bhattas consider it as an 
assemblage of common attributes in the two that 
correlates. 

The concept of SpJmItI is the special contribution of 
, j4#TRT. It is primarily formulated to establish the 
concept of 3FJT which is very vital to ^llrt> is 

also established by ^PTNfri. 3TTFTFT explains the nature 
of 3TTNfrr as aroftfrKft JZ: 5 5#rT 3FW T 31# ffrT 

Postulating another fact when a fact that is seen or 
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heard is found incompatible in the absence of such a 
pastulation is 3^14 fri. For instance on finding that 4^ An 
who is known to be alive is not found in his residence. It 
has to be postulated that is outside. This is SPlfTfrT. 

SRmfrT has two important aspects viz. (i) identifying 
incompatibility i.e. AljHnRi between two known facts and 
postulating a third fact, i.e. 3WR3F 'txrH'll to resolve the 
imcompatibility. 

In the stock example the fact that 4n An being alive but 
not found at residence are imcompatible. This 
incompatibility is resolved by postulating his presence 
outside. 

3PrfTfrr cannot be included under 3pJ*TH, The -HM 
does not accept 3T*lhfrl as a separate FTRTT. It is included 
under The stock example is put in the form of a 

syllogism as under : 4nn.n is outside his residence, 
because he is alive, and not available at his residence. 
However on closer examination, it will be found that this 
syllogism does not serve any purpose. The given 
here has two clauses viz., is alive and is. not found 

at his residence. The first clause clearly implies that 
^TAT must be in some place, since he is alive. This 
place is naturally other than his residence. Therefore the 
conclusion to be drawn by the inference is already 
known at the stage only. The two clauses of will 
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remain incompatible with the presence of out side 

the house is not envisaged. In view of this SPilnRl cannot 
be included under 

Bhatta Mlmamsakas accept a sixth SHTFT viz., 
or 3PTTT for the cognition of negation. Its nature in 
explained in WW as 3T^iq|ft ilkl u lHN: dlR-d ffcT 
SRTftfm. The non-cognition by the five TRFTs is a 
means of cognition of negation i.e. represented as dlRd 
i.e. is not. The cognition that here is no jar on the 
ground is the cognition of the negation of jar. The entity 
represented by the know is negation. The ground is its 
location. However it is different from the ground. The jar 
is the counter-entity of this negation. The counter-entity 
which is capable of being cognized is not cognised on 
the ground. This very main cognition of jar is the means 
of the cognition of its substance. Here both the means 
and the result are of native type. 

However the 'TFT argues that the negation can be 
cognised by 5cT<T. Though there is no contact between 
the sense and negation there is a contact between the 
locus of the negation and sense. The eye is in contact 
with ground. The absence of jar is an attribute of the 
ground. It has the relation of This is sufficient to 

establish the contact between the two. But this argument 
is not sound. To be an attribute some positive relation is 
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a necessity. Negation is negative in its nature and 
therefore it cannot have a positive relation. Hence it 
cannot be considered as an attribute in the strict sense of 
the term. 

The Prabhakaras do not accept the category of 3PTTT. 
Consequently they donot accept 3PTTT TRTT also. To 
under Prabhakaras stand that, the 3PTTT is not a separate 
category their concept of and 

have to be understand. When two positive are cognised 
together, it is while cognising only one of 

them is The later serves the purpose of 

3PTTT. 

For instance, when one cognises a jar on the ground, 
it is since two objects viz., ground and jar 

are cognised. When the jar is removed, he cognises the 
ground only. This is FTT The absence of jar is 

not a separate object. 

In this section it is pointed out that 3jkk^ is distinct 
from and dd^. Even fTTT is not because 

TTTFT is fTRiT. There cannot be any identity between fTRiT 
and fTR. Ir-H-ls are many and are distinct from one 
another. is distinct from Brahman. 

undergoes etc. during TWIT stage. 
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In the liberated stage there will be no and 3 hi<-^ms 
nature will manifest. The concept of 3llr+|<tH is 
rejected. If 3TTc%TT is accepted then, when one is released, 
all will have to be released. The passages ‘‘FT FT ^ 
^iTTrifT ^ ^ ^TTfrFclV “F# ^T: etc are 

3T^nTs. 

Trf^mrf^TFRiT: 

Prabhakaras advocate PqdlPfTPT theory of sentence 
meaning. According to this theory TP? - the meaning of 
the injunctive suffix is the centre of semantic organisation 
in a sentence. The meanings of all other words get 
connected with it. are the aids for 

the formation of a sentence. 

In support of this theory, they quote the very process 
of learning the language. The eldest person asks TTT 3TFTT. 
The elder person brings the cow. The boy standing 
nearby observes the statement and the action. He 
comprehends the meaning of the sentence FT 3TTFF and 
comes to know that the Ft" is connected with the action 
3TRTT. Thus his understanding is +ldfPdd type. On this 
basis Prabhakaras claim that 'MdfPdcl oJcFfrT:. This is not 
acceptable to Bhattas. Bhattas point out that Ft TTBf needs 
^THTTTTT to get connected with it. 3TTFTFTBf needs FT FTP?. 
This leads to Further, a word occurs in several 

sentences. It has to get connected with a meaning of the 
words in all those sentences. This means ^TFFtF. 
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Rejecting on these ground, Bhattas advocate 

theory. According to this theory words convey 
their meanings and these lead to sentence meaning by 
dMdf^-^Rl is the ground for this ^FFT. 

Those who oppose the of Vedas formulate 

the following syllogism in support of of vedas. 

^dl'tFlPl FTFTTFR[. They also point out that the 

< =l u lfs are duly arranged for a word. And the words are 
duly arranged for a sentence. This kind of arrangement 
involves FTF. Therefore vedas are FFFtF. 

This contention cannot be accepted. If Tsjjs, were 
composed by some persons, their names would have 
been remembered as in the case of Ramayana and 
Bharata. Very learned people perform etc. 

sacrifices that require a lot of effort to accomplish. These 
are described in Vedas. If Vedas were composed by 
some persons, these persons certainly would have been 
remembered. Since the so-called authors are not 
remembered. We have to conclude that there are no 
authors for the Vedas. 

The statements FT 3^: 3 mn<i 

the Yajurveda from Vayu, Samavedas from ^nf^cTs 
etc. have to be taken as 3TFFTT:. 
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Introduction 

The author of rF^^T viz. Dharmapuri 
Ramanujacharya belongs about 1750 A.D. In the 
Introductory Verses to d'-^td he informs that he hails 
from Dharmapuri, on the banks of Godavari. He 
mentions the temple of Navasimha of that place and pays 
respects to Navasimha as one of the forms of f^J. At 
the commencement of he informs that his 

guru is Venkatadri, an expert in of Sri 

Ramanujacharya. Pandit K.S. Ramaswamy in his detailed 
introduction to the second edition traces the origin and 
development of Prabhakara school. He also mentions 
as a great scholar at the commencement of 

Dharmapuri mentioned is different from 
Dharmapuri of Tamilnadu. 

This was a great centre of Dvaita and Visisfadvaita 
scholars during 16th to 18th Century. This was a centre 
of Dvaita Tradition saints also. In this town 

is mentioned and $ft used to go to this place 

frequently. 

d^K$td is a manual of Prabhakara school of It 

is much later than of Narayana which is a 

manual of Bhatta School of MFT and 5^1 of 

the respective school are stated in both the works. 
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However the presetation of 3II S TJWI°I is in greater detail 
in than is also discussed 

in detail. 

PPf 

Under this chapter the general definition of Mdl u l as 
is given. 

It is stated that this excludes t-^ld from the scope of 
y-H i°l . Prabhakaras claim that all cognitions are valid. 

fTfTTTT. They include the instances of W 
etc. also under WPTfTTT by appropriate explanations. The 
statement IT T3PPJ conveys two cognitions, IT refers to 
the 3TJTT of in a general way without reference to 

its special features. ■Wd 1 ^ refers to TTT remembered. 
However the distinction between and <'Jlcl* 4 K°l 

is not realised as these two occur very quickly, one after 
the other. Both these cognitions are true, as the objects 
referred to by them, are actually present. The 
presentation of the objects in the cognition is technically 
called TRPTPT. The objects referred to are called ^T. 
These two should agree, to make a cognition 'TIP?. In 
the case of IT TiPfT what is presented in and FBTT 

actually agree with the facts. 



Therefore both these cognitions are true and distinct. 
However the distinctions of these is not realised. 
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Because of this the statement does not lead to 

WfSTffrr. 

In the instance of doubt viz. FTFpf 3T, the 

observer observes a pole and remembers FTFJ and 3^T. 
However he is not able to identify the pole, either as 
FTFi; or as But his FTTT of and are true. It 
is only his inability to identify the pole with one of them 
that leads to the doubt. But the two cognitions involved 
in it are true. 

In the instance of #T: 3Hf: the present in the 

eye is projected on 3ltf. Therefore 3 1 If is taken as yellow. 
Here also f^rT5°T js true and 31 §' is also true. Therefore 
the cognition that ’ffr: W is true. In this way 

Prabhakaras explain all experiences to be TTPf. WT fN 1 
is an important doctrine of SmTTTs. 

After discussing the TFTT^f of all cognitions 
(TR) takes up Kumarija Bhatta’s definition of Ukl u l viz. 
^ I f<3 il I R 1*1 3TTFTT for discussion. 

This definition is reviewed clause by clause and 
rejected. The problem of TRFT envisaged by 

Bhattas is discussed in detail. 

The five WFTTs viz. 9cT$T, M, TTTTT, 3 P)IhRi and 
are stated. SF W is defined as TrfrfcT: 

The expression 'FRfTTT, means the direct cognition of the 
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very of the object. In the case of inference the 

object is cognised in its capacity as while in the 

case of the object is cognised as it is. This is the 
implication of 

In respect of the nature of and steps of 

WrfjTFT and all other details of are discussed. 

The Prabhakaras explanation of TRH is quiet 
different from that of ^h^3lR<t>s. By observing a 
object, comprehending RPTT in other object which is 
^£31 to it is dH'HM. ^It3l <3,3^ K1 Rf 

When a person who has seen a cow in the village sees 
a forest-cow in the forest, by observing the fll&W in the 
forest cow he gets the knowledge of *113.3^ in the village- 
cow. This 'klt3'H^iM is 'TRTT. cannot be included 

in M . 

Sprf'Tfrf SRFT is a distinct contribution of 3^fPlWr. 
When two known facts become incompatible unless a 
relevent other object is envisaged the envisaging of the 
concerned other object is STTfrfrr. For example 
Devadatta is known to be alive but is absent at home, to 
resolve this conflict his presence out side has to be 
envisaged. This is SBiIhRi. 
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Prabhakara’s do not accept the category of 3PTTT. 
Consequently they do not accept 3PTT=T !Jdl 0 l. They 
explain the situation of 3THW as follows. When there is a 
book on the table it is <i fTTTT' of table and book. 
When there is no book on the table, then it R 4 4 
of the table. 3 Ph l=N I Ris claim this position 

as 3TT1T. There is no need of envisaging the category 
3BTTT here. 

jjtpt iy< 

Prabhakaras accept eight categories viz. 

’HH'tN . 3l(rt>, Among these the first 

five are common with Under nine 5°TTs 

are listed which are also common with ^l , T^R=t>ls. It 
should be noted that accepted by Bhattas is not 
accepted by Prabhakaras. is accepted as by 
Bhattas but it is considered as Guna by Prabhakaras. 

or ^lR is stated to be distinct from ^Rti and it is 
perceived only in 3°Ts. Bhattas consider 'JUfcT as 

W ith °d(rt). 

The category R 3 R accepted by -41^31 R^ls is not 
accepted by Prabhakaras. 

The relation between 3^4*1 ltl\£ls is 'FRTTT. It arises 
along with the very object which is to be related by it 
with the cause. It is not SfcT^T. It has to be only inferred. 
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i. 3f4dfd^4l: TTWPT: 

ii. W: 3 % d^cHfri: 

is present in all WTTPlfs. It is to be inferred 
from its effect. For instance the fire normally burns but 
when it is prevented by hR|, sffafr, then it does not 
burn. Therefore we have to envisage the ^TfrfT i.e. in that 
is prevented by tRt *FT and SThlR. 

i S a separate as it cannot be included 

under 5 °T etc. ^1134 is also a separate ’TTBU 

The word 3110 refers to Tantra 

Rahasya explains it as 37 %TcTR% Md.'dld. 

A group of words that convey the meaning on the basis 
of the comprehension of the relation between the word 
and the meaning. It is also explained as 

3110 is that which conveys the objects that are not 
conveyed by etc other JTFTTs. The relation between 
the words and meaning is natural and eternal. This is 
stated in the d R R — 3^ cM frl^OI, 3 }Rt . 

The T^s are Rc4 and ^ is also Udl^dl RlrT. 

Therefore the relation between the two is IRcT. 

Here a question is raised whether the T^Tfs are 
produced or manifested. Those who hold the view that 
these are produced argue as follows : 
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(A)(i) The different speakers pronounce ^ *1" etc. TTTs 
differently. Therefore these are produced. 

(ii) TT: T 1 ?: state that G l u lls are produced, 

and c H u iTs perish. This indicate that TTTs are 
produced. 

(iii) If c T J lls are manifested then by one effort of 
manifestation all =t u l[s should have been manifested. 

(B) This is not acceptable to those who hold the view 
that THTs are manifested. 

By the efforts of vocal organs TRJ, 3TT2T etc. THTs are 
manifested but not produced, we have the experience as 
. This is JJcqfirfTT. This establishes Picdcd of 
T 1 ?. These are manifested but not produced. 

The relation between the word and the meaning is 
comprehended through The present generation 

of elders learnt it from the previous generation of elders. 

They will have also learnt it from the elders of 
previous generation. In this way is 3fdlR. 

Therefore the relation between the word and the meaning 
is also 3idlR. In this context a point is raised that, at the 
time of all are simultaneously withdrawn. At the 

creation, the ■d'Rl, fl4}lRt>. God creates the objects and 
the persons. He fixes the relationship between the words 
and their meaning. Therefore this relation is not 3HlR 
but it is fixed by God. 
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This theory is not valid. All the objects and persons 
are not simultaneously destroyed at the time of 9WT. 
Therefore the question of and God, creating 

these and fixing the relation between the words and the 
meaning does not arise. 

Before presenting Prabhakara view of 3Tf^Tlf*TTHTTT. 
TR presents the views of °Tm u T viz. FFtcT and rejects it. 

McHW }K=IM Fffcm ^ sm|: . 
This is rejected by pointing out that there is no such 

r 

thing as over and above the e l u lls. Therefore the idea 
of TTfe has no basis. TRTTT 

Then TR states the ^TfT view that the TTs 
convey ^Ki^fs. These lead to by eftfFT. 

TpTrlT and ^iRtRr are the aids for it. 

Finally TR presents the Prabhakara view as HgiPl 
I ^ TRRTFf: I m TTFR I smHHlPdd 

After rejecting the arguments against SlPddlfddMdK TR 
discusses dd^Riy N of RlRbdi statements. TR 

concludes this discussion with the remark. dWIrf Rlfivti- 

swmnj 3 twit tiwt i 

TR neatly puts the topics discussed under this chapter 
as follows : 
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^TT: ft<TT: I ^ I 3T#54 t : | ^ 

, T%H + Rmi5jM I At4^p°qc|^u| | t t TFTTfor ttt 4 t 

rT=T ’TTP^T *l4P*kt TTTT^tTTTfT I ’R apj^HVF^ 

wmj 

^ which is also called 3t '|4 because it is not 
conveyed by any other TTFT other than vedic injunctions. 
The entire + M 5 I conveys +14 only. 

Rumania Bhatta explains the meaning of 
differently. feT? has two aspects. f?5TcT and 3 TFTTRItT. 

aspects conveys ^TT^TtTRTT and 3TFTnTrT aspects 
convey 3TTTfTTTTT. These two constitute the import of 
injunctive suffix. 

Mandana Misra holds the view that ^MTTTcT is the 
import of injunctive suffix. Quoting the view of a few 
others TR states the Prabhakara view. According to 
Prabhakara ’s TIT is the import of This Tf4 elicits a 
ftrfcT and fTTT. TFT is both fWT and TTT. also 
conveys ffa i.e. TTTTT. This TTTTT is different from the 
and 3TRffTRTT envisaged by Bhattas. Achieving 
+TJT itself is the end of implementing the +l 4 . TTFf is a 
secondary result. All auxilaries also get connected with 
+l4 through TFT, feT^FTT: ^ysf- 

TftTTrT | TT T 3FTT: T^%^Tt4 ^T: | ^ TT^TT^T 

t3c4^4hqf1 3RTH|Pc|^ : | 
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To determine the correct import of Veda ’J^ftTRTT is 

an aid. 

r 

TTTTrTRT I 

TT^mwt TfFTTTTT II 

In view of this whether the study of J ftTRTfTW be 
undertaken or not is discussed in 4tTRTT works. In TR 
this problem is discussed in this chapter. 

dc^wi^TT^TTfcT TF^f4>44)4d ^TTT ftTTT ?W I 

TTrfT TTTrFRt (4dl4d | rTT 'j4^T #T: I f#T 4lkidl 
'ScT T JTTT I^TR: I ?RT TTFTTT: f4Tf$TTTT : 3T 
T I d<4kR f% TTHTTrl" 3 r 4?FT: ffr f^: 3T%TT TT°4 3T 

TR presents T JT C RT and fTTSJTT of this topic, both 
according to Bhattas and Prabhakaras. 

According to Bhattas '{dt Rr argues that 3R%FT j s not 
- ___. 0 
a TT°T for this injunction, because TTfTFT can be obtained 

in a natural way without any injunction. It cannot be 

considered as PnhRRt, SR-T^TT 3r4fTFT because 

there is no that is to say, that this injunction is 

not connected with any sacrifice. Hence no 3P%FT is 

necessary. Consequently T ft J TRTT or f^TK need not be 

undertaken. 
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points out that ^T^TPT is necessary for 
and through it is connected with 3^. 

Hence by PnhRR, 3R^im has to be obtained by ^pspR 
only, but not by any other means. 

From Prabhakara point of view TR states the T J^W 
and ftrSFrT as follows. •HMN 3Wf is 3TWPFT f4f4Tqrb. 
Therefore its TTFH is 3tlll4'tic4 TTTTT but not 3pRlTT. 
Hence undertaking is not necessary. 

, j4w— — 3T^<tiHiRRr 

SPfrrri^WTt 5WFTFTTftc%T 3 Riffk (h 
31N|4<hR T53t%m;i 

Then RtvStl Pn*j^ points out that 3TF3T4 TcT is 3f|w while 
'3T s TffFT is 3RTCW. Therefore both are TfDHs. There is no 
clash between the two IJTf'TTs, one is the other is 

3TPf. Since is considered as JRMd, 5 ft T TRTT i.e. 

14 "dK has to undertaken. 

i) T?rfT rPTTf4 T dfr^f^T 

JHI'jM df^-Rld | <*>4q|l4ntl^ 3HnKfjTdld^3PTfTFt 

ii) TJ STTFsTTS^T f4w ^fcT | RFW 

3TKR 3TPTRTT | 
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^llRd-idlT the author of this brief work is a leading 
personality in the Prabhakara school. He has written two 
detailed commentaries viz. and <{lRRl<5l on 

and of Prabhakara which are the commentaries on 
^TRTTFF 

His is a standard work of Prabhakara 

school. His date is fixed as 690-760 A.D. 

R^mRRisj is a brief commentary on the d4>HK of 
^TRWTR discussing the import of the first viz. 3R | <11 
^41^1^11^1. He works out 3tK*"H u fhcd of •‘-H-Hitt l^i I^N . 

has to be undertaken as a result of ^RHmldRr. 
Then there will be 3pRlM. To the 4<^l4 deeply and 
correctly, 4)*iitil ^TTT is necessary. 

3R3Hd|qRr 3T5TtrTR'<lc| 3pdwT: | f^RT RT 

#MWt: Sfffrf I 4<M3H #TTRWirr : 3Tf4TTT: 

iMwf* 5rf^r%: I 

Discussing the import of 'ill'll ^FT: 3PR t 4:. 
He rises the question of 9WPR and SfTRFT. He 
presents the views of the different schools of Indian 
philosophy. Finally he presents the '^44)^1^ view F3T: 
H HIT mm, 3FRFW j According to 

Prabhakara’s 4^ conveys dil4. This is stated in 4l dd I 

RRhi^i 3 Tt srmp^ ffrr sifrmRf^ i apjRt 
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I Then he 

proceeds to 5f?W and gives the details of the 

(\ 

proceedure of 3T®$ and 3R" is stated to be natural and 
permanent. 

Before proceeding to establish Plcqcq of to sustain 
PlcHrtlT of he discusses ^Irl^KIs view quoted 

in the itself. ^Rl'fcKls presentation of 3^ e ll$ and its 
refutation are briefly summarised. Then he briefly 
presents TTFT, Wf, 3Tmfw and 3TTTT. The 

purpose of stating these TTFTTs is only to show that 
these are not useful to comprehend the t4s described in 
the 4$Ts. He rejects the category of 3PTTT and 3BTTT TTPT. 
Then he takes the question of the nature of ^T®$. 

He rejects the view that there is a over and above 
TTTs and summarises the as ^l'*ll4Vjj ) 'i44 u |4iPiq 

c l u l: IM<=h: I The arguments stated in 

^TTs against 3Kplc<i<^ are stated viz. ' TT ’ 

“TFT T^-l ’ etc. and refutes. The 
Ri^M^ls such as ^4®! 4tTT^TRT etc are also 

quoted and explained. 

After establishing PlcHcqiq^ ^T®c[ 3 t 4 and laying the 
foundation for 4$|4)<?4 < 4 t®I it is the question of TTTT 
Under the 'cJcHtTI ^ 31 'ey'll 3T4FT STrPTftcTTT I 

position is stated. Though 31®$, 3 t 4 and their 
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are mere words cannot convey the import of 

41 $-11 viz. TT. In viz. fsfarsfr WFTT: 

hipiRiTirqi^ informs that the words are employed 
for conveying 3TT. Therefore these get connected to 
accomplish this purpose and form a sentence. TrRr T^Tpl 
3T% oq^ Tj TTof 3T% TrfifTTRT 

f^T#T ^K«i T^r TfTTTTT TTTT: In 

view of this no intervention of persons to formulate a 
sentence is necessary. After establishing of ^TTs 

at c ll c N level also. Certain minor objections against 
^TFTT^TfT viz. the names of certain persons such as 
srm^fr are mentioned. The names of certain seers are 
connected with different 3WTs are mentioned. This 
indicates 1 TT^T c RT. This objection is rejected by pointing 
out that the seers stated for different 3WTs are the 
teachers of those 3TFTTs but not the author. 



Prof. K.T. Pandurangi 
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4HrtrlT < mf4+ll < 4t 

^rWTft^T 

*R l u l4fHft^^7^4l : l 

3Tif Wf II 

3Mi4$raiifrki£Nfa PT *^^1^1 
77R: 3^ TT^rm ii 
RUMW 4 5RF*t ^TFRT jfR% I 

f% 37&TT *7 JT^TT RTiiM^dfM' IrHfcfo II 
anfr Mdi^ i 

*rf^ f^ ^ ^ I v.i| 1 4 1 -t%loq- ? ^ ffir fafa: 3TtWRT Wf- 
4twftfcT ^ nfdH^d, d$I4^l'll^ ) 8M^ 
%qr3%pfrT^W^ ^ ^7 Id, 31%^ 'T %4 

^frT ^WTFRlt qrfftimTT ^RTT 

a#^| jffaiWWdW %Mr«=iy IrlMKHTq' tdl^Nl^ddRRr: 
37*flcFT ^Rq#TT%PT ^twfcT ^ ^fcT f^Fr# I 

cT^r ' ' WIW^ts^RT' ; ^ TFWcWWTT *T7W 

*7 *7 H4<lH I tH W7ddH4*?4 l4cd I <3 $^ '^‘MI^Vh *7l<*7HI'Mf*7l°ll 
WRRT^tW WR4 TFT ^ W*m\ llftcWft I "T ^ 
T^lWRT -Hf+Nddl '-Hl^-M, ajrTH7^T%TTf|dFr cfW 77^^- 



^H>l4r=||^ | ^ 3T%THW 34-dR u llR f^T ^TFT^rf- 

<^4l4Rd 'HMi^hi^M | ^ ^ 

Pl'M-H l^rf f^T:, 3|^cd4cdM I SfWrTT^it % Wf%^ 1^Rr% ? ^ 

STOmHUR^c^ I 4W<MMHI- 

'nR^dl^R 'WI^ni^m ft'^Irl^HId 3T*ftrt%=T hI«I| 31- 
; TT%H ; 3TTW flrT RFPTt T ffcT T rT^sff fafa: | SRTfs- 

l t-H n |<%1H H m ^ Mc4 l<-^ ^ qm^jn 

%I^WTPTT 3RHI^HdKI*RlR<fr 

x ¥^Wm ^ ^WfcRftfcT, ^c5T^- 

.H^lldtfRd: K 1 ? ^ ^TT^TrPTT | 

•T ^ siK u II^H j ri^<WI^*IKWlfrl^ld: SfW^WTsft' jnfr- 

I R<t> dr-dq, | ^ ^ 3T^- 

^l e RR dic?^dlRdlld<v?l:, dRfd 'W°ddlRdlR SJI^I^^IM- 
^dlfd^ll^ I 3T^3fd<^iriisf T T ^5^rra#: ^HMrd^ 

SCH^M^HI^dti^dd ^Twn^T ^ 

d<^8MW tWdddid d<^l*fr %W gH^|r+fc|^J-4^T- 
^WTFRTt <T%W wT^isimi ’jf : W: I 

f^FxRf — 

3T4dldl!d>dt^l fSFT flfri 4H*"H«1 I 
*+<tf »T '+>< v ; || 

t£l*W 3T^'|'cj|^ £^c| 

WFT qJ-ddM ^RrT^TTT: | ^ ^ftrTRf 



^ W*4tf J-dcd | f&q ft ft =IT^t, 

RfWSMTf^T: I Hil^cddcdl^ ftPR ffcT =n^F^ 

s^ji^hiRh, Rwr^Rit^ i <r=r 

*J^l u lln1<R<l^ ^3^7, dd^xti; qdftddRtffti 

| ^ f| y^l u ll*xRHll^ f^W: cf^ 

d^Pl^HI^HNInH^iyi^: T^^d^ddftdlddldlftft<Hij ) - 
qtf% ; | ^ ^ d^ift^-M'sfa ftmt ^ wm $ r srftfxk- 
IdRmRr^Tt)^ I 'HrM'Hj ^TrT ^ 3Hddldft^ u ^«lfttd^ L l ftwT 
^ qJ-Mdft UHI u IM'(R<1^lR^xnH s I 3HT 37W?n^- 

w u ^iftw?^ wfcHrcT^ ftfaftw:, Rrw?^iwf <£T 
ffrr Pmft<i T^rq; i *fj%t d^MsiNnftfcr %^r, 
qwfe d u ^lR^NHrd^Hmdl<<^ °dlftddd^ 



’T^4c<=llR ^l^q-dNI^dld-R dld^ft^fft^l " ‘^r^T^f^rT' ^ 
s?r4lft+<4l ^^HMMI^W u ^lR'KTWiFT 5fWTWt: I 

?fteffrT: I ^ fa+WIU WR 1 ^ f^T: rr^STT^fT WJT^f- 
PWR R<MlRi' I fwrfMwPT ^dR^drdHidl^ I 
*n% ^t ^j^TxFm i ^d-w^i^f^rr 

H<dPl^Hl^ l ll'4kcH^^'>#'sR' 3lddldlR=l RPF r ^dRiRfd 
%S#m : ^ f^-; ^ ^ WTWFT ^InHI^- 

yrf^sfq- RRH^rdljM4%: WPxK ^4, ^TWTWRrrRj 

I •4MHlf^5 f ^I'xK^iy'Jdrdi^HNl-d^i-dl 
Uc^W I 3T^S^^H^nl< u il4HM<y<4xl1 5fr^RWRT^ 
dcMR^KN|ti|i|-T UdRlRfcT ^[ 5 ^ I^FR: 



£|^T«f ffPWIW^WIW f^R^TWft% =T ^Tr^PTfrT: I 
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Essentials of Prabhakaramimamsa 

The two schools of Purvamimamsa viz. Bhatta and 
Prabhakara are well known. Both claim Jaimini sutras and 
Sabarabhasya as their sources. Some scholars have tried to 
trace some of the concepts of Prabhakaras to Badari whose 
views are quoted in Jaimini sutra. Attempts are also made 
to identify Bhavadasa and Bhartrrnitra as the pre-cursers of 
Prabhakara view. References are also found in some old 
Prabhakaras as Cirantana Prabhakara and Jarat Prabhakara. 
Their views are quoted on two important topics viz. on the 
number of categories and the nature of akhyati. Prameya 
Parayana portion of Prakarana Pancika is not available. 
However, its commentator Narayana lists eight categories 
mentionning samkhya and sadrsya as seventh and eight. 
However, the view of the old Prabhakaras quoted by 
Vidyaranya in Vivaranaprameya Sangraha mentions visesa 
and niyoga in place of samkhya and sadrsya. In respect of 
akhyati also the old Prabhakaras had slightly different 
explanation than the one commonly given. Their view is 
quoted in Istasiddhi of Vimuktatman. From this it is clear 
that the Prabhakara thought had an early base and 
Prabhakara only rejuvenated it. 

It is difficult to ascertain whether Sahara bhasya mainly 
supports Bhatta or Prabhakara. The most important sutra 
‘Tadbhutanam Kriyarthena Samamnayah ’ etc. and Sahara s 
remarks on it seem to support anvitabhidhana theory of 
sentence meaning. Salikanatha quotes half a dozen 
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adhikaranas to establish karyanvita procedure. All these 
seem to support this theory. However, a detailed scrutiny of 
the entire Bhasya with the help of computer has to be 
made to find out Sahara’s support to one of them entirely 
or partially. Prabhakara was an younger contemporary of 
Kumarila. He quotes Kumarila’s views in a number of 
adhikaranas, such as Gunakamadhikarana, Abhikramanadhi 
karana, Balabaladhi karana. His only one work i.e. Brhati, a 
detailed commentary on Sahara bhasya is available. 

The literature of Bhatta school is quite large. There are 
only seven works of Prabhakara school. Brhati of 
Prabhakara, Rjuvimala, Prakarana Pancika, and Bhasyadlpa 
of Salikanatha Nayaviveka of Bhavanatha, Tantrarahasya of 
Ramanuja and Prabhakara Vijaya of Nandisvara. Among 
these Salikanatha’s Prakarana Pancika is the central text. It 
discusses all important issues and concepts of Prabhakara 
school in detail. Two Vartikakaras are quoted in it. One is 
quoted in support of Prabhakara view, the other, who is an 
opponent of Prabhakara view. The latter is Kumarila 
bhatta. The first one seems to be an old Prabhakara writer. 

Apart from the eight works of Prabhakara school, there 
is another source to know the Prabhakara thought. The 
works that criticise Prabhakara thought constitute this 
source. The earliest among these are the three important 
works of Mandana Mishra. His Vidhiviveka, Vibhrama- 
viveka and Bhavana viveka examine Prabhakara concept of 
Karya and their akhyati theory in detail. These were 
composed before Salikanatha. He answers the objections 
raised in these works. Vachaspati Mishra’s commentory on 
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vidhiviveka quotes §alikanatha’s answers and shows the 
drawbacks from Mandana’s point of view. Parthasarathi 
Mishra’s Sastradipika, particularly, tarkapada portion and 
his Nyayaratnamala review the important issues of 
Prabhakara system. This tradition of reviewing Prabhakara 
thought is continued in later Bhatta mimansa works. 

Important writers of Nyayavaisesika and Vedanta schools 
also quote Prabhakara’s theories and criticise. The 
karyatavada, anvitabhidhanavada and akhyativada are 
particularly criticised. Nyaya works like Nyayamahjari of 
Jayanta, Kusumahjali of Udayana, Tatvacintamani of 
Gangesa review Prabhakara views. These works give a 
clearer picture of Prabhakara thought and constitute an 
important source. Modern scholars also have written good 
many works in English on Bhatta school by way of 
translations, studies and reasearch papers. There are very 
few on Prabhakara system. Prabhakara Mimamsa by 
Ganganatha Jha and by Pasupatinatha shastry are two 
important works on Prabhakara Mimamsa. The long 
introduction to Tantra-rahasya by K.S. Ramaswamy is 
quite informative. The papers on niyoga and Prabhakaras 
old and new by M. Hiriyanna and on Karma by Halbfass 
give an insight into Prabhakara thought. Prof. Kuppuswamy 
Shastry’s two papers on old Prabhakaras give valuable 
information about early Prabhakaras. 

The criticism of Prabhakara views is two fold : 

i) criticism of the import of the injunction and the issues 
connected with the organisation of the sacrifice, ii) The 
issues connected with the epistemology and the theory of 
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knowledge. In the first area it is mainly a fight between 
Bhattas and Prabhakaras. In the second area, all other 
systems of Indian philosophy, particularly Nyaya and 
Vedanta participate and confront Prabhakaras. 

Among the Vedanta schools Visistadvaita and Dvaita are 
a little friendly. Both these have accepted anvitabhi-dhana 
theory with some modifications. Visistadvaita theory of 
yathartha khyati is closer to akhyati. The concept of 
difference being an internal attribute of the object is 
acceptable to Dvaita. In this way Prabhakara thought is 
preserved more by its opponents than its own literature. 

Prakarana Pancika gives a detailed account of the 
Prabhakara system in all aspects. These are given in the 
exposition along with the relevant portions of text in this 
study. Here the main issues are presented by way of 
recapitulation of the exposition of the text. There are eight 
main issues that require special attention. These are as 
under : i) The concept of karya or niyoga is the import of 
Vedic injunction, ii) The theory of anvitabhidhana, iii) 
Akhyati theory of perceptual error iv) Rejection of abhava 

v) Non-Vedic statements communicate through inference 

vi) The concept of triputikarana vii) The nature of 
savikalpaka, nirvikalpaka viii) The categories. 

The other systems of Indian Philosophy do not agree 
with Prabhakaras on these issues and have bitterly 
criticised. A proper understanding of the Prabhakara point 
of view on these issues will help to meet these criticisms 
and understand Prabhakara thought more clearly. This is 
attempted here. 
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1) The concept of Karya 

The Prabhakaras state that karya is the import of Vedic 
injunction. This karya has three dimensions, i) It is 
conveyed only by sabdapramana i.e. Vedic injunction, but 
not by any other pramana. To convey this aspect it is 
designated as apurva i.e. manantara apurva. ii) It elicits an 
agent who has the entitlement to (indertake the karya. 
Therefore, it is called niyoga i.e. direction or command. 
The person elicited is called niyojya, i.e. the person 
directed to accomplish karya. iii) It inculcates a sense of 
accomplishing a task as ‘this is my task’. Therefore it is 
called karya. It is this karyata that is conveyed by the Vedic 
injunction. Its designation apurva conveys its 
epistemological status as conveyed by sabdapramana only. 
Its designation niyoga conveys the fact that it motivates the 
person who has the entitlement to undertake the task, and 
its designation as karya conveys that it is of the nature of 
the accomplishment of a task. The task to be accomplished 
by it i.e. yaga, is conveyed by the root of the verb ‘yajeta’. 
This yagakriya is the subject matter of karya. It is also the 
instrument i.e. karana. Yaga is both the subject and 
instrument of karya. 

The injunctive suffix conveys krti i.e. initiative also. No 
karya can be accomplished without initiative. Therefore, 
krti i.e. initiative, is also conveyed by the injunctive suffix. 
The initiative has to operate through an activity. Such an 
activity, in the present context, is yagakriya. This yagakriya 
gives a form to karya conveyed by the Vedic injunction. 
Therefore, it is its content or visaya. It is also karana, not 
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in the sense that it produces karya but in the sense that it 
gives a form to it. The krti is called bhavana as it leads to 
karya which is bhavya i.e. the goal. Keeping this role of krti 
in mind karya is defined as krfyuddesyam krtipradhanam 
karyam. This karya is distinct from kriya so far as the Vedic 
injunctions are concerned. In the case of ordinary 
injunctions kriya is called karya in the secondary sense. It 
is already stated that this karya is designated as apurva 
taking into account the fact that it is conveyed by 
sabdapramana only. For another reason also it is called 
apurva. When yagakriya is duly performed, karya is 
accomplished. In this accomplished state it is something 
unique. Therefore, it is called apurva. To distinguish the 
two usages it is called pandapurva at that stage. It is with 
this karya that all other items get connected. Niyojya, the 
yaga, and arigas i.e. auxiliaries, get connected with it. The 
karya connected with all these constitutes vakyartha and 
vedartha for Prabhakaras. In this context it should be noted 
that the terms bhavana and apurva are used in Prabhakara 
system in altogether different senses than Bhattas system. 
Bhatta use the term bhavana in the sense of two bhavanas 
viz. sabdibhavana and arthibhavana envisaged by them. 
Prabhakaras use it in the sense of krti. Prabhakaras do not 
accept the scheme of sabdibhavana and arthibhavana as 
conveyed by the injunctive suffix. The term apurva is used 
in the sense of a concept that serves as link between yaga 
and svarga by Bhattas while Prabhakaras have made it a 
designation of karya to indicate its unique nature. It is not a 
link between yaga and svarga. It is the goal of the 
performance of yaga. 
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Now, we have to find out the role of svargakamana, and 
the position of svarga in this scheme. Svargakamana is a 
qualification that entitles a person to undertake such 
sacrifices that provide svarga. He is adhikarin i.e. a person 
entitled, for these kamya sacrifices. The injunctions of these 
sacrifices elicit only such persons as niyojya who have a 
desire for svarga. When he is elicited as niyojya he 
comprehends it as his karya and proceeds to perform the 
sacrifice concerned. It is karyatajnana that motivates him. 
Istakamana only provides him the entitlement i.e. adhikara, 
of course he obtains svarga, not as a primary result but as a 
secondary result. The primary result is the acomplishment of 
karya itself. This karya provides the secondary result since, 
this secondary result viz. svarga, had provided entitlement to 
the niyojya who accomplished karya. It is something like a 
master providing maintenance to his servant to serve his own 
purpose. Istasadhanata is not the import of the injunction. It 
is only a ground to acquire entitlement. 

This karyata theory of the import of Vedic injunction is 
criticised by almost every other system of Indian philosophy. 
It is criticised on two grounds i) The very nature of karya 
cannot be satisfactorily explained ii) As it is not of the nature 
of happiness or means of happiness it cannot motivate and 
generate initiative to undertake any activity. 

The earliest criticism of the concept of karya is found in 
Vidhiviveka of Mandana Mishra. He neatly sums up the 
concept of karya or niyoga as proposed by Prabhakaras 
and examines it clause by clause. 
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fafaftfa I (fa. fa. 

Two important clauses in this explanation of karya or 
niyoga are i) That which is not conveyed by any other 
pramana but conveyed by only sabdapramana ii) That 
which has no reference to particular time. Mandana Mishra 
argues that since the so called karya or niyoga is not 
conveyed by any pramana the very vachya-vachakabhava 
relation between the injunctive suffix and karya cannot be 
ascertained. Therefore, sabda also cannot convey karya or 
niyoga. Salikanatha notices this objection as under. 

TT kHHfNti || 

Salikanatha answers this objection by pointing out that 
the vachya-vachaka bhava relation between the injunctive 
suffix and karya is comprehended through elders’ 

conversation as in the case of other words. Vachaspati 
Mishra elaborates this answer in his Tattvakanika a 

commentory on Vidhiviveka as under. 

‘TFTTT'I SoHlIc^ | 

JHdHM Tr4FTt '^(djc^: 

TTTTfa I 5fffrT: | 37^ 

^ T faWiTfWTTT ^TTfa ^TTfa 

farj TTfalWTM TfT: I T ^ 
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fsfrTT +l4d*il (IWIlR 5 ^ tT: I 

Both Mandana Mishra and Vachaspati Mishra are not 
satisfied with this reply and the debate is going on. 

The second clause viz. that which has no reference to 
time is also questioned by Mandana Mishra. He argues that if 
it has no reference to time, it cannot be an entity. It will be a 
non-entity i.e. ‘asat’ like a barren woman’s son. It will have 
no satta i.e. existence. However, Prabhakaras define ‘sat’ in a 
different way. They define ‘sat’ as that which is conveyed by 
a pramana. They do not accept satta jati. Sattva is 
svarupasattva for them. Even the Nyaya-Vaisesikas talk of 
satta jati for first three categories viz. dravya, guna and karma 
only. The other categories viz. samanya, visesa etc do not 
have satta jati. These have only svarupa satta. Niyoga or 
karya has such svarupasatta. We may note here that even 
Nyaya-Vaisesikas define a category as prameyatva. 

The main objection raised against karya or niyoga by its 
critics is that it cannot motivate to undertake the task. To 
motivate for undertaking activity, the object concerned 
should enkindles desire. Happiness or the means of the 
happiness only enkindle the desire to undertake an activity. 
Karya is neither of the nature of happiness nor it is a means 
of happiness. Mere karyata-jnana does not motivate the 
activity. It is istasadhanata-jnana that motivates the activity. 

This contention is not acceptable to Prabhakaras. They 
argue that by an analysis of the experience it is found that it 
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is karyata jnana that prompts a person to undertake a task 
but not mere istasadhanata-jnana. The latter is only a step to 
comprehend karyata. One will not proceed to act only by the 
knowledge that something is the means of happiness. He has 
to consider it as a task to be undertaken by him. The 
expectation of the desired result only creates interest in the 
task but the actual undertaking of the task has to be 
prompted by the sense that now it is my task. That is to say, 
he has to realise that he is niyojya for that karya. 

Inculcating such a sense of karya is much more evident 
in the case of Vedic injunction. Accomplishing karya 
conveyed by a Vedic injunction is an end by itself it is not 
a means to happiness. In the case of kamya karma, the 
happiness is only a side product. In the case of nitya i.e. 
obligatory rites, it is not there even as side-product. 

This position of Prabhakaras has a historical background 
in the Indian cultural tradition. In the Vedic period the 
rituals were considered as having their own efficacy. The 
performance of the rituals itself was a holy act and a value. 
It gave a satisfaction to the performer. The idea of 
obtaining any outside happiness is only a later 
development. Even the kamyakarmas were performed as if 
they were nityakarmas. This can be made out by the fact 
that agnihotra originally was a nityakarma and later was 
made a kamya karma also. Nityakarmas were always 
considered as superior to kamya karmas. The concept of 
niskamakarma developed later is a rejuvination of the early 
concept of karma being a task of accomplishment for its 
own sake but not for any outside result. This tradition of 
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performance of karma for its own sake is upheld by 
Prabhakaras. The Bhattas were influenced by the other 
viewpoint that the rituals and other activities are meant for 
deriving happiness. This is at the basis of the controversy 
whether istasadhanata-jnana prompts activity or 
karyatajnana. The clause sukhadivat in the explanation of 
the nature of niyoga or karya brings out this aspect the 
problem. The accomplishment of karya is as much an end 
as deriving happiness. It is not an instrumental value. It is 
an intrinsic value. 

The karya is more an ethical concept than a ritualistic 
concept. Even if it is taken as a ritualistic concept, it has to 
be taken out of empirical level and has to be looked upon 
as a mystical or transcendental value. Achieving such a 
mystical efficacy of Vedic rituals is the goal of performing 
Vedic rituals. The other benefits are side products. 

The criticism of karyata theory has a linguistic dimension 
also. Whether the language is learnt through the elders’ 
conversation by observing their activity or it is learnt by 
introducing the object as they are is an old controversy. 
These two approaches are designated as ‘karye vyutpatti’ 
and siddhe vyutpatti. The former makes the action conveyed 
by the verb the focal point and the centre of semantic 
organisation in a sentence and the latter makes the noun as 
the centre of semantic organisations. The latter, naturally 
opposes the karyata theory of linguistic communication. 

Another aspect of linguistic communication is that 
whether the linguistic communication is meant just to give 
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knowledge or to prompt action also. For those who hold 
the first view, it is sufficient if the injunction informs that 
the sacrifice leads to the desired result. It need not 
specifically command to accomplish the task. The criticism 
of the theory of karyata is based on these controversies. 

Further, informing something as the means of happiness 
is taken for granted as sure means of prompting activity 
and the other nature of man acting on the urge to 
accomplish a task is completely ignored. 

The critics have also failed to understand the difference 
between kriya a physical event, and karya an ethical or 
transcendental touch given to it. To convey this aspect of 
karya, it is designated as apurva. A modern scholar has 
remarked that the Prabhakara have carefully avoided 
mentioning the ontological status of karya. However, it may 
be pointed out that they have stated kriya as its content. 
That is its status at empirical level. At ethical and 
transcendental level the question of its ontological status in 
the manner of an empirical entity does not arise. It may be 
noted that the old Prabhakaras had given the status of a 
separate category to niyoga. 

2) The anvitabhidhana theory of sentence meaning 

It is noticed above that niyoga or karya elicits the agent 
as niyojya and yaga as visaya. It also elicits ahgas etc other 
requirements to accomplish karya. By eliciting all these 
karyanvita vakyartha takes its full shape as the import of 
Vedic injunction. This means that all requirements for the 
accomplishment of karya are organised into a unit and 
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karya is accomplished. These do not serve any purpose 
individually in isolation. These serve the purpose of 
accomplishing karya as connected with karya. This process 
has to be reflected in the language that conveys karya as 
connected with these. Therefore, individual terms 
conveying different items of this programme have to reflect 
this connection as a part of their meaning. For this 
purpose, the Prabhakaras have evolved the anvitabhidhana 
theory of sentence meaning. This theory of anvitabhidhana 
is intimately connected with the concept of karya centered 
organisation of sacrificial programme. Salikanatha clearly 
states this purpose at the commencement of the exposition 
of anvitabhidhana theory. 

TTFTPf I tTTT ^ q^HlUpoidlfo 

Mlftdfd mm dMdldj I (JT.T. 3^) 

According to anvitabhidhana theory of sentence meaning 
a word conveys its meaning as connected with the meaning 
of the relevant other word. Subordinate words convey their 
meanings as connected with the meaning of the main word. 
Such connected meanings of the words is the sentence 
meaning. Contributing to the evolution of the chief 
meaning is the purpose of all other words. That is the 
import of the whole sentence. Neither the individual words 
are the means of communication separately, nor the 
meanings of the individual words are intended to be 
communicated. 

ii (sr.T. 
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On this theory of anvitabhidhana two objections are 
raised by the critics of this theory viz. and spTt'^TTSR'. 

i) According to this theory each word is expected to 
convey its meaning as connected with the meaning of the 
relevant other word in the sentence. This connection is 
included in the scope of the meaning of the word. The 
other word will be different in different sentences. 
Consequently the meaning of a word has to be as 
connected with the meanings of those many words. This 
means that each word will have an unlimited number of 
connections as its meanings. To have saktigraha of a word 
with such a large number of meanings of other words is 
impossible. 

ii) The second objection is that when it is considered 
that a word conveys its meaning as connected with the 
meaning of relevant other word, is the other word also has 
to be taken as conveying its meaning as connected with the 
meaning of this word or not? In the first alternative it will 
result in reciprocal dependency i.e. anyonyasraya. 

The first objection does not hold good if the way in 
which the connection is effected and ascertained is 
examined. The connection envisaged among the word 
meanings in a sentence is based on three criteria viz 
akahksa, sannidhi and yogyata. Among these akahksa is 
very important. A word conveys the meaning connected 
with the meaning of the relevant other word that has the 
akahksa. This akahksa in respect of different words in a 
sentence does not arise simultaneously or in a disorderly 
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way. The import of the injunction viz karya i.e. apurva, is 
the central meaning of a Vedic injunctive sentence. This 
needs visaya i.e. yaga. It also needs niyojya to perform 
yaga. Then karanopakaras are needed. All these have an 
akanksa with the central meaning i.e. karya, and are 
conveyed as connected with that meaning in the respective 
order. In view of this orderly connection there is no room 
for any reciprocal dependency. Nor there is any need to 
envisage innumerable denotative powers to each word to 
account for its occurence in different sentences. 

The answers to these objections are succinctly put by 
Parthasarathi Mishra himself while summarising the 
Prabhakara point of view. 




FTTW JPT II 

T ^ || (^TT.T.JTT. 

These objections are answered by Salikanatha in detail 
in Prakarana Pancika. The main points of the answer are 
summarised in the above verses. Parthasarathi does not 
rake up these objections further. He has a different 
objection against anvitabhidhanavada. He argues that if the 
word has to convey connected word meaning, then, it has 
to have two denotative powers viz one denotative power to 
convey the word meaning and another to convey the 
connection. 

3Tf^raif^TTf^% f| 
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This is merely a procedural point. The substantial issue 
is whether the words are capable of communicating 
individually in an isolated way or only as a part of a 
syntactically knit unit. In other words whether word is a 
unit of communication or sentence is a unit of 
communication. Particularly, in the context of 
communicating the organisation of a sacrificial programme 
through the Vedic injunction. To protect the unity of the 
programme, the unity of its communication is essential. 
This point seems to have been ignored by abhihitanvaya 
vadins. 

3) Akhyati theory of perceptual error 

In Indian philosophy the theories of perceptual error 
have played an important role. There are five dimensions 
of these theories, i) optical ii) psychological iii) 
epistemological iv) logical and v) metaphysical. 

The process of error starts at optical level, the 
psychological level adds to it. It takes epistemological 
shape. These three aspects have to be taken into account 
while analysing the nature of error. The analysis has to 
satisfy the logical requirement. Different schools of Indian 
philosophy have different metaphysical views. They have 
worked out their theories of perceptual error within the 
framework of their metaphysical systems. Consequently 
every school has its own theory. These theories are known 
as khyati theories. These could be broadly grouped into i) 
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Idealists ii) Realists in the first instance, and within the 
realists anyathakhyati vadins and yathartha khyati vadins. 

Atmakhyati and asatkhyati come under the idealist view. 
The anyathakhyati of Nyayavaisesikas, viparita khyati of 
Bhattas and abhinava anyathakhyati of Dvaita Vedanta 
come under anyatha-khyati group. Akhyati of Prabhakara,’ 
yathartha khyati of Ramanujas and satkhyati of Samkhyas 
come under the yathartha khyati group. The advaita theory 
of anirvachaniyakhyati is a class by itself. It is based on the 
advaita concept of sad-asad vilaksana metaphysics. The 
basic premise of the idealists is that there are no objects 
outside knowledge. The premise of the anyathakhyati vadin 
is that one entity is comprehended as another. The 
yathartha khyativadins hold that the cognition agrees with 
the entities cognised. There is a good deal of debate on 
this theory in the major works of these schools. But the 
chief opponent for the realists is idealist. Among the 
realists the Prabhakaras have been targeted by all. It is 
surprising to find that the anyathakhyati vadins have made 
room for asat element in their explanation which cuts the 
very ground of realism. Their criticism of akhyati is more 
in procedural aspect of their explanation of error than on 
any substantial basis. The akhyati theory is narrated below. 

The Prabhakaras have adopted akhyati theory. 
According to this theory all cognitions are true. Yathartham 
sarvavijnanam’ Prabhakaras explain this position as under. 

Whatever is presented in a cognition that is its object. 
That which is presented in the cognition is termed as 
‘bhasamana’ and the object is termed as ‘vedya\ These two 
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always agree. In other words the content of the cognition 
and the fact conveyed by it always agree. 

The knowledge communicated by the statement ‘Idam 
rajatam’ on seeing sukti is the usual example of perceptual 
error. According to anyathakhyati theory of perceptual error 
sukti is the object of this knowledge. However, it is 
presented as rajata. In other words one is presented as 
another. ‘A’ is presented as ‘B’. Therefore, it is 
anyathakhyati. 

Prabhakaras do not agree with this analysis. According 
to them the statement ‘ idam rajatam ’ represents two 
cognitions i.e. perception and memory. One who observes 
sukti i.e. shell, present before him cognises it as Idam i.e. 
this, in a general way without the comprehension of its 
special features which distinguish it from rajata i.e. silver. 
Due to the similarity between sukti and rajata he 
remembers rajata. The cognition of sukti and the memory 
of rajata occur in such quick sequence that he does not 
realise the difference between the two cognitions of the 
objects conveyed by them. 

The contents of both these cognitions agree with the facts 
conveyed by them. There is no disagreement between the 
contents of these two cognitions and the objects conveyed. 

Though the two cognitions ‘idam’ and ‘rajatam’ are true 
and distinct an erroneous statement is made as jdam 
rajatam’ due to the non-realisation of the difference between 
the two cognitions and their objects. For the non-realisation 
of the difference the following factors are responsible. 
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i) The absence of the comprehension of the distinct 
features of sukti and its comprehension merely as ‘idam’ in 
a general way. ii) Remembering rajata due to the similarity 
between sukti and rajata. iii) Absence of the reference to 
the past time in the memory of rajata iv) occurence of the 
two cognitions in quick succession. 

These circumstances lead to the non-realisation of the 
distinction between the two cognitions and their objects. 
This leads to the statement i.e. vyavahara, as ‘idam 
rajatam’. It is this statement that is bhrama. It is this 
vyavahara that is repudiated later. 

The non-realisation of the distinction is termed as 
viveka agraha and the absence of the reference to the past 
time in the memory is termed as tattapramosa. Tatta means 
reference to the past time and pramosa means the deletion 
of it. This analysis of ‘idam rajatam ’ offered by Prabhakaras 
is termed as akhyativada. 

Salikanatha himself mentions some of the objections 
raised against akhyativada and answers. These are as under : 

i) The so called memory of rajata cannot be classed as 
memory as it lacks the main feature of the memory viz. 
reference to the past time. 

ii) Idam and rajatam are stated with samanadhikaranya. 
Therefore, the two refer to one and the same. Idam refers 
to something that is presently observed before. Therefore, 
rajata also should refer to the same. 

iii) Pravrtti i.e. initiative to fetch the object seen cannot be 
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properly explained in the akhyati theory. The mere 
occurence of the cognitions of idam’ and ‘rajatam in quick 
succession and the non-realisation of the difference between 
the two cannot motivate the observer to proceed to fetch 
rajata. Non-realisation of the difference is a negative factor. 
It cannot motivate pravrtti i.e. initiative. The initiative is 
possible only if the samanadhikaranya between idam and 
rajatam is realised. The samanadhi-karanya between dharma 
and dharmi has to be brought about. This means sukti has to 
be comprehended as rajata. This is exactly anyathakhyati. In 
the analysis of this cognition by akhyativadin samanadhi- 
karanya is not worked out. 

iv) If the knowledge represented by the statement idam 
rajatam is true, then, how is it that it is repudiated as ‘na 
idam rajatam’ later. What is it that is repudiated? Mere 
realisation of the difference that was not comprehended 
earlier is not the repudiation. 

Stating these objections Salikanatha answers them as 
follows : 

i) The rajata cognition is considered as memory since it 
is caused by the impressions of the earlier cognition of 
rajata. These impressions are roused by the similarity 
between sukti and rajata. However, the reference to the past 
time is not roused due to inadequate attention. Producing 
by the impressions of the past experience is the chief 
feature of memory. Reference to the past time is incidental. 

ii) The purpose of samanadhikaranya in the case of true 
rajata is served by the samana rupata here. Not only the 
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difference between the cognitions ‘idam’ and ‘rajata’ is not 
realised but also the difference between the earlier 
cognition of rajata and these two cognitions is not realised. 
Therefore, there is samana rupata here. This serves the 
purpose of samanadhikaranya. 

iii) This samana rupata supported by the non-realisation 
of the difference facilitates the statement i.e. vyavahara as 
‘idam rajatam’ and motivates the initiative i.e. pravrtti to 
proceed to fetch the object. 

iv) As regards the badha i.e. repudiation, it has to be 
clarified that by the realisation of the difference between 
the object of the cognition idam i.e. sukti, and that of 
rajatam i.e. silver, the observer gets correct knowledge of 
sukti. This enables him to discover that the statement i.e. 
vyavahara ‘idam rajatam’ was not bonafide. It is this 
statement that is repudiated. It is more a discovery of sukti 
than the repudiation of rajata. 

In spite of these clarifications, the same objections are 
raised again and again in the works of other schools. While 
the works of the other schools are produced century after 
century, there were no works on Prabhakara side. However, 
it should be said to the credit of these opponents that they 
kept the Prabhakara theory alive and analysed it more and 
more to find fault in it. Some of the new objections not 
mentioned by Salikanatha are given below. 

i) According to Prabhakaras the difference is an integral 
attribute of the object concerned, that is to say, it is 
dharmi-svarupa. When an object is cognised its attribute 
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i.e. the difference, is also cognised. In the present case, the 
cognition ‘idam’ has to be cognised along with the 
difference it has from the other cognitions and the 
cognition ‘rajatam’ has to be cognised along with its 
difference from the other cognitions. Thus, the cognition of 
the difference between these two cognitions is part and 
parcel of the these two cognitions. Therefore, Prabhakara 
cannot talk of the non-realisation of the difference between 
the two cognitions. 

This objection can be answered as follows : Though the 
difference is an integral attribute of the object and can be 
comprehend in a general way as this object is different 
from all others in a general way, to comprehended the 
difference from a specific object, the presentation of that 
object as a pratiyogin is necessary. In the present case, the 
cognitions ‘idam’ and ‘rajata’ are not presented as 
pratiyogins for each other since these have occured in 
quick succession. Hence, their difference is not 
comprehended. 

ii) Non-realisation of the difference is of the nature of 
abhava. Prabhakaras do not accept abhava. Therefore, they 
cannot make it a ground to explain the error. 

This can be answered as follows : Though Prabhakaras 
do not acept the category of abhava, they have their own 
explanation to the situations wherein the cognition of 
abhava is claimed by abhavavadins. The cognition of the 
object and its attribute the difference is sansrsta visaya 
buddhi, and cognising the object alone is ekavisaya 
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buddhi. Such ekavisaya buddhi is found here in respect of 
these two cognitions in view of quick succession so for as 
the attribute difference is concerned. The difference is 
drsya pratiyogin here. 

4) The rejection of Abhava and Abhavapramana 

The Prabhakaras do not accept the category of abhava. 
Consequently, they do not accept abhava- pramana also. 

To understand the Prabhakara’s stand that the abhava is 
not a separate category their concepts of sansrsta-visaya 
buddhi and ekavisayabuddhi need to be analysed. When 
two positive entities are cognised together it is sansrsta 
visaya buddhi while cognising only one of them is 
ekavisaya buddhi. The latter serves the purpose of abhava. 

For instance, cognising the ground and jar together is 
sansrstavisaya buddhi while cognising ground alone is 
ekavisayabuddhi. In the latter case, abhavavadins claim that 
there is the abhava of jar. What has really happenned is 
that ekavisaya buddhi has taken place instead of 
sansrstavisaya buddhi. The absence of jar is not a separate 
fact. Therefore, no separate pramana is necessary to 
cognise it. 

It cannot be argued that how can ekavisaya buddhi arise 
in respect of the same ground about which there was 
sansrstavisaya buddhi without the cognition of the abhava 
of the jar. This is answered by a counter question that how 
can abhava buddhi arise with reference to the same place 
where in there was bhava buddhi of a jar earlier? If the 
withdrawal of the jar is stated as the ground for abhava 
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buddhi, then, same may be taken as the ground for 
ekavisaya buddhi. 

The jar is designated as drsya pratiyogin i.e. an object 
that could be cognised if it were present. When one 
cognises the ground without the jar he reflects on the 
dfsyapratiyogin i.e. jar, that was present earlier and realises 
that he is cognising the ground alone. No additional factor 
i.e. abhava is cognised. The statement that ‘there is no jar’ 
only means that the sansrsta visaya buddhi of the ground 
and jar is replaced by the ekavisaya buddhi of the ground. 

Even in the case of pradhvansabhava, on the destruction 
of jar the cognition of jar is replaced by the cognition of its 
pieces. No additional factor like pradhvansabhava is 
cognised. The statements like ghatabhava, patabhava also 
mean that the respective sansrsta visaya buddhi is replaced 
by ekavisaya buddhi. The reference to the pratiyogins is a 
reference to the respective drsyapratiyogins i.e. the objects 
that could be cognised if these were present as a part of the 
content of the respective sansrstavisaya buddhi. 

Those who accept abhava as a separate category accept 
anupalabdhi i.e. pramanabhava, as the means to 
comprehend abhava. This is also not acceptable to 
Prabhakaras. Anupalabdhi i.e. the absence of cognition by 
the appropriate pramana cannot be the means of cognition 
by its very presence as in the case of the eye being the 
means of cognition by its very nature. One has to have the 
knowledge of the absence of pramana as in the case of the 
knowledge of linga for anumana. If it is accepted that 
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pr^manabhava is pramana only when it is known, then, for 
thfc knowledge of abhavapramana another abhavapramana 
will be required and so on. This leads to infinite regress. 

Finally, Prabhakaras explain the Sahara’s remark 
5TTFTPTTT: Tlf^T fc Wf 3T#T as 

supporting the rejection of abhava. This very remark is 
interpreted by Bhattas as the definition of abhava-pramana. 
Salikanatha takes pains to interpret it in support of the 
rejection of abhavapramana. However, his explanation is 
laboured and not convincing. This is explained in the 
Amrtakala section of this text. The question of 
abhavapramana is discussed in detail both in Amrtakala 
chapter and pramana parayana under abhava. 

5) Non-Vedic statements communicate through the 
inference of the speakers knowledge 

According to Prabhakaras the pauruseya statements are 
not Sabdapramana. These help to infer the speaker’s 
knowledge and communicate the same. By the statement of 
a speaker his knowledge of the facts represented by his 
statement is inferred. His statement plays the double role of 
serving as a means to infer his knowledge and 
communicate it to the listeners. In the first role it is a lihga 
i.e. the means or the ground of the inference. Its second 
role is verbal communication. If the meaning 
communicated by the statement does not represent the 
knowledge of the speaker of the facts mentioned in the 
statement it is a defect of its role as a lihga, that is to say, 
the speaker has not invested it with the knowledge which 
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the statement is expected to communicate. This may be 
due to the defect or inadequacy of the speaker’s knowledge 
itself or his intention not to communicate his knowledge 
truly. In any case, it is a case of a defective lihga. This 
naturally makes the second role of the statement viz verbal 
communication defective, that is to say, it disagrees with 
the facts supposed to have been communicated by that 
statement. In this process, though there may not be any 
sabda dosa, purusa dosa is responsible for the 
disagreement between the statement and the facts. 

It is found that the statements that do not agree with the 
facts are made for the following reasons : 

i) The speaker’s knowledge itself is erroneous. 

ii) He has no intention to speak truly. 

iii) He is out of his mind. 

iv) He formulates the statement defectively as a result of 
which something different than what he intends is 
presented in the statement. 

In all these instances, the relation between the 
knowledge supposed to have been communicated and the 
statement which is expected to represent it is violated. That 
is to say, the vyapti relation between the knowledge to be 
communicated and the statement is broken. Therefore, the 
statement fails to play its first role of being the lihga to 
infer the knowledge, that the speaker intends to 
communicate. Consequently it fails in its second role of 
valid communication. 
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There seems to be some difficulty in working out the 
process of the inference of the knowledge of the speaker by 
his statement. In order to proceed to infer the knowledge of 
the speaker from his statement the listener has to 
understand the meaning of the statement. This means that 
the statement has already communicated to him what it is 
expected to communicate. Then, the listener need not take 
the trouble to infer the knowledge through the statement 
and get it communicated by the same statement. 

To solve this difficulty one has to understand the 
process of the inference in a little more detail. 

When a statement is heard the facts referred to by the 
words are brought to the mind of the listener. Then, he 
proceeds to sort out as to how these could be meaningfully 
organised. This process is termed vimarsa. Then, he arrives 
at an organised sense. From this he infers the knowledge of 
these facts on the part of the speaker and finally inters the 
position of the facts. This crystalised position is finally 
communicated by the statement. 

The first stage viz reminding of the facts by the meaning 
of the words and their organisation is only a step towards 
inference of the knowledge of the speaker. It is not 
crystallized final communication. The listener has to go 
through the process of inference to arrive at the final verbal 
communication. 

The advantage of making the inference of the knowledge 
of the speaker the ground for verbal communication in non- 
Vedic speech is to provide a ground for sorting out the true 
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statements and false statements. In Vedic speach there is no 
question of false statement. 

6) The formula of triputikarana 

An important contribution of Prabhakaras to the concept 
of pratyaksa is extending its scope beyond the sense 
perception. So far as the external objects are concerned the 
perception is through the senses. However, there are two 
other items that are directly cognised. These are the 
knower and the knowledge. 

The knowledge produced by senses, inference, sanskara 
etc all means is of the nature of perception in respect of 
the knower and the knowledge itself. All cognitions in 
which some or other object is presented, the knower is also 
presented. The objects are not comprehended without the 
comprehension of the knower also along with them. It is 
clear from the statement ‘I know this’ otherwise the 
statement would have been as ‘He knows this.’ In case the 
knower is not comprehended there would not have been 
any difference between one’s own knowledge and the 
knowledge of someone else. 

The knowledge is self revealing. It does not require 
another knowledge to reveal it. It is well known that 
according to Nyayavaisesikas the knowledge of the objects 
is known as vyavasaya and the knowledge of this 
knowledge is anuvyavasaya. Prabhakaras do not agree with 
this arrangement. Every knowledge conveys three entities 
viz the knower, the object known, and the knowledge. No 
knowledge arises without a reference to the knower and the 
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object known. These three are always conveyed together. 
This procedure is designated as triputikarana. 

This formula is evolved to rule out the Buddhist’s 
contention that there are no objects outside the knowledge. 
According to this formula, if there were no objects outside, 
then, the knowledge itself would not have arisen. It is not 
the knowledge that is to be utilised to ascertain the 
existence of the objects, but it is the object that gives rise 
to the knowledge. One cannot think of the existence of 
knowledge without the existence of the object to be known 
and the knower. 

According to this formula of triputi-karana the 
ascertainment of the existence of the object and the 
knowledge does not depend upon either knowledge alone 
or the object alone. But the two help to ascertain the 
presence of both jointly. 

7) Nirvikalpaka and Savikalpaka perceptions 

The Prabhakaras explanation of these two stages of 
perceptions is quite different from that of Nyayavaisesikas. 

In nirvikalpaka pratyaksa mere svalaksana is not 
presented as contended by Buddhists. Both the substance 
and attributes are presented in nirvikalpaka. However, these 
are isolated in nirvikalpaka while in savikalpaka these are 
organised. 

Both general and the particular features of the object are 
presented in nirvikalpaka. But these are not so realised 
until some more objects in which this general aspect is 
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observed or from which particular aspects are contrasted 
are observed. In the savikalpaka pratyaksa these aspects are 
realised. 

In the nirvikalpaka though the attributes are 
comprehended, these are not comprehended as qualifying 
the object. At that stage the difference between the 
substance and attributes is not grasped. The difference 
could be grasped only through anvaya and vyatireka. This 
anvaya and vyatireka verification does not take place at the 
nirvikalpaka stage. Consequently these are not organised as 
qualifications and the qualified. Therefore, there is no 
visistapratyaya at the nirvikalpaka stage. In savikalpaka as 
already stated these are organised. 

Now, a question may be raised here. The perception is 
caused by sense contact. The sense is in contact with only 
that object which is actually perceived. It is not in contact 
with other objects either of the same class or any other. 
Therefore, it is difficult to agree with the contention that 
the general and the special aspects are cognised involving a 
reference to other objects in the savikalpaka stage. 

This difficulty is solved by pointing out that the atman 
who is to comprehend the object presented in his 
perception does comprehend the general and particular 
aspects with the aid of sanskara i.e. the impressions of the 
cognitions of the other object cognised earlier. 

According to Prabhakaras, to have visista pratyaya, it is 
not necessary that visesana also must be present by the 
perception only. In the case of savikalpaka perception when 
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the visesanas are percieved in the cognition of the object 
concerned, the corresponding visesanas of the object seen 
earlier are brought to the observer’s mind by sanskara. 

8) Number and the nature of categories according to 
Prabhakaras 

While explaining the objects that are cognised by the 
perception Salikanatha mentions three categories viz 
dravya, jati and guna and gives the details of four dravyas 
viz prithvi, ap, tejas and vayu. He also mentions colour, 
taste etc sixteen gunas. The commentator gives full details 
of the categories. 

1) Substance, qualities, motion, universal, inherence, 
power, number and similarity are the eight categories. 

It may be noted here that abhava is dropped and sakti, 
sadrsya are added. 

2) The nine substances are same as those of 
Nyayavaisesikas. Twenty two qualities are common to 
Nyayavaisesikas and Prabhakaras. sankhya and laghutva are 
dropped. 

3) Motion i.e. karma, represents both ordinary motion 
and ritual activities. Motion is not perceived. It is inferred. 

4) Sakti is present in all positive entities. Samkhya 
cannot be considered as substance as it is found in 
qualities. It cannot be considered as a quality as it is found 
in many. Sadrsya is a distinct category distinct from the 
substance, qualities etc. 
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5) In respect of the concepts of jati i.e. universal, and 
samavaya. Prabhakaras have made some improvements in 
the Nyayavaisesika position. These answer some of the 
objections raised against these concepts. 

; 

This brief sketch of the major theories and concepts of 
Prabhakaras will give an idea of the distinct contribution 
made by Prabhakaras to Indian philosophical thought. 
Prakarana Pahcika gives a detailed exposition of these 
issues. This text is very terse. The terminology of 
Prabhakara system is quite different from other systems 
with which a student of Indian philosophy is familiar. 
Therefore, an exposition of this text in English is attempted 
here. Extracts of the relevant portions of the text are given 
for ready reference. It also helps to check the exposition 
with reference to the original text. The entire text is 
covered. However, ritualistic details and laboured 
arguments supplemented to the main arguments are 
avoided to maintain the clarity of the presentation. 



Prof. K.T. Pandurangi 
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The Important differences between 
Bhattas and Prabhakaras 



Bhattas 

1. Prerana or istasadhanata is the import 1. 
of the Vedic injunction. 

2. Pauruseya vakya also comes under 2. 
sabdapramana. 

3. Bhattas accept abhihitanvaya. 3. 

4. Bhattas accept the category of abhava 4. 
and anupalabdhi pramana. 

5. Bhattas accept both srutarthapatti and 5. 
drstarthapatti. 

6. According to Bhattas the knowledge is 6. 
inferred. 

7. Bhattas accept viprita khyati for 7. 
perceptual error. 

8. The categories are five viz., substance, 8. 
attributes, motion and universal. 

9. Sabda and tamas are accepted as 
additional substances. 

10. Vayu and karma are perceived. 

11. The injunction to study Veda is a 
separate injunction. 



Prabhakaras 

Karya or niyoga is the import of Vedic 
injunction. 

Pauruseya vakya only helps to infer 
the knowledge of the speaker. It does 
not come under sabdapramana. 
Prabhakaras accept anvitabhidhana. 

Prabhakaras do not accept the 
category of abhava. Consequently, 
they do not accept anupalabdhi 
pramana i.e., abhava pramana. 
Prabhakaras accept only 
drstarthapatti. 

According to Prabhakaras the 
knowledge is self revealing. 

Prabhakaras accept akhyati. 

The categories are eight viz., 
substance, attributes, motion, 
universal, potency, similarity, number 
and inherence. 

9. Not accepted. 

10. Vayu and karma are inferred. 

11. The injunction to study Veda is 
consequential of the injunction to teach 
Veda. 
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12. The relation between jati and vyakti is 12. The relation between jati and vyakti is 
bheda-abheda. bheda. The bheda i.e., difference, is an 

internal attribute of the object 
(dharmisvarupa). 

jr 

These are important differences. They also differ in many 
details. Particularly, in the process of organizing the sacrifices 
and the injunctive sentence that conveys it. 
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Glossary of Technical Words 

$vH i A subsidiary item. 

: Prabhakara’s theory of error. 
arf^T t Borrowing from prakrti to vikrti. 
arf^TT : Entitlement to perform sacrifice. 

: The injunction to study the Veda, 
t The injunction to teach the Veda. 

3TU||$H 2 Supplementing to complete the meaning of a 
sentence. (Bhattas hold that the necessary word has to be 
supplemented while Prabhakaras say that the meaning 
has to be supplemented). 

SFTT : Syntactical connection. 

arfepTTftPJFRTT J (i) The theory that the Vedic injunction 
conveys the karyanvita meaning. 

(ii) According to this theory the connected word 
meanings constitute the sentence meaning. The 
connection is included in the scope of the word meaning. 
Isolated words do not communicate. 

: Positive and negative verification. 

(ar^RHTTFT) : It is considered as a separate 
pramana to cognise abhava by Bhattas. Absence of 
cognition is the means of cognising abhava i.e., the 
absence of an entity. 

j Awareness of the knowledge obtained, the 
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knowledge of the knoledge. (This concept of 
Nyayavaisesikas is not acceptable to Prabhakaras. They 
accept self-revealing nature of the knowledge.) 

: Nyayavaisesika theory of error. According 
to this theory one entity is mistaken to be another. 

2 (JTRpTfTTT^O 5 The import of Vedic injunction. 
It is conveyed by Vedic injunction only. Therefore, it is 
called apurva. It is also called karya and niyoga. (This is 
Prabhakara meaning). 

: (ttFPT 5IW) A potency produced by 

yaga that leads to its result. A link between the yaga and 
svarga (This is Bhattas meanings.) 

3Tf^PTT J (Denotative power of a word, denotation of a 
word. 

3PTT«r i One of the seven categories according to 
Nyayavaisesikas. It is a negative category against other 
positive categories (abhava versus bhava). It is of the 
nature of the absence of an entity. Prabhakaras do not 
accept this category. 

3TWTRT 1 Repetition, it is one of the criterion to decide 
whether the sacrifices or rituals concerned are distinct. 

3mT7 : A praise of the sacrifice or an item connected 
with it to impress upon the need of its performance. It 
provides prasastyajnana. In some cases, it also censures 
some item to indicate that this should be avoided. In this 
role it is called nindarthavada. 
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Pri : One of the pramanas accepted by both Bhattas 
and Prabhakaras. Nyayavaisesikas include it in anumana. 
It is utilized to resolve the conflict between two known 
facts by presuming the third fact. 

SpfcrFRf 5 Meaning of a word agreeing with the fact 
conveyed by it. 

t (^r^lRdl) Meaning of a word not 
agreeing with the fact conveyed by it. 

t A perception stated in words is not a 
perception. Vyapadesya means stated in words. For 
instance, after perceiving a colour, the statement made 
viz., This is colour, is not a perception. It is only a 
statement of perceptual cognition of colour. 

3TT^TfT : The injunction i.e., niyoga, seeking a niyojya, 
visaya, karana etc., to accomplish karya is akaiiksa 
according to Prabhakaras. Ordinarily this term is 
translated as expectancy. The nature of this expectancy is 
differently explained by Anvitabhidhanavadins and 
Abhihitanvayavadins. The injunction seeking the agent, 
object, instrument etc., is akaiiksa in the former while the 
reciprocal expectancy of different word meanings to lead 
to the formation of the sentence meaning is akaiiksa in 
the latter. 

STPfrnHdl t The meaning of the injunctive suffix in its 
general capacity as a verbal suffix. It conveys pravrtti i.e., 
proceeding to undertake the sacrifice. 
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l The aiigas that assist the chief sacrifice 
without operating on other sacrificial items. Prayaja etc., 
rituals come under this category. The other category of 
aiigas viz., sannipatyopakarakas assist the chief sacrifice 
by operating on other items. Proksana, avaghata etc., 
come under this category. 

: The manner or the process of performing a 
sacrifice. Performance of prayaja etc., aiigas constitutes 
this process. 

STTTHFT : The process of niyoga getting connected with 
certain items by aksepa. In these cases direct expressions 
to connect these with the niyoga will not be available. 

t Directly stated by Vedic injunction. 

3TOFW : A pramana that is utilized to cognise the 
similarity. 

^ : Substitution. In the course of borrowing from 
prakrti to vikrti the substitution made to suit the 
requirements of vikrti in respect of mantra, sanskara etc., 
is called uha. 

: A term used to refer to hetu in Prabhakara 

system. 

y'tVv^ii'-rH'H : A term used to refer to sadhya in 

Prabhakara system. These terms are used in 

Sabarabhasya also. 

3ftcTf%TT t Natural relation between the word and 



meaning. 
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Tm : The import of the Vedic injunction. It is also 
called apurva and niyoga. It is of the nature of 
accomplishment of a task i.e., yaga. 

$frl : (^Hdl) Initiative generated by the Vedic injunction 
in the mind of the person who has to undertake the 
sacrifice. Karya is the chief import of Vedic injunction. 
Since, karya has to be accomplished by krti, it is also 
included in the import of injunction. It is called bhavana. 
This is Prabhakara view of krti and bhavana. The Bhattas 
have a different scheme of sabdibhavana and 

arthibhavana. 

fs^Ml : (TPTf^IT) The programme of the sacrifice. 

: The items that serve the purpose of yaga. These 
are in contrast with purusartha that serve the requirement 
of the person who undertakes the sacrifice. 

'M u l l The means to produce certain result. In the 
context of Purvamimamsa, yaga is karana. According to 
Prabhakaras it is both visaya i.e., the subject, and karana 
i.e., the instrument of karya. 

: Ordinary injunctions convey kriyakarya while 
Vedic injunctions convey apurvakarya. 

! Serving the purpose of karya. 

: Serving the purpose of karakas. 

(i) 3°T : Quality, attribute. 

(ii) 5°T : Subordinate, in the Purvamimamsa context. 
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(iii) JT : One of the criterion to distinguish the 

sacrifices or rituals in Purvamimamsa usage. 

J Solicited by the vedic injunction, 
t The vedic injunction. 

'dlRf J Universal. 

rtTiiipfln : Deletion of the reference to the time in the 
memory when rajata is remembered on seeing sukti. 

♦ The formula of perceptual cognition 
evolved by Prabhakaras. The perceptual cognition 
covers the three i.e., knower, the object known, and the 
knowledge. Out of these three, the knowledge is self- 
revealing (svaprakasa), while the object is comprehended 
through the knowledge. The cognition of the knower and 
the knowledge is perception. Prabhakaras do not confine 
the scope of perception to sense perception only. The 
knower and the knowledge are covered in all cognitions. 
The cognition of these is perception. This concept is 
closer to the saksi concept of Dvaita Vedanta. It 
despenses with the need of anuvyavasaya of 
Nyayavaisesikas. 

rFT ' Performance of a ritual item once only as 
applicable to many. For instance, yupahuti is performed 
only once for eleven yupas. 

: Direction, command. This is the import of Vedic 
injunction according to Prabhakaras. It generates the 
urge that ‘This is my task.’ 



